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CHAPTER XI. 


Religious Beliefs : Deities and Spirits. 

In the last three chapters, we have seen how every 
stage in the Kharia’s cycle of individual life in society 
is bound up with ritual action directed to mysterious 
superhuman Powers. In the next chapter we shall 
find how every jdiase in his economic, social, and other 
collective activities, too, is bound up with religious 
ritual. In fact, the Kharia’s efforts to live and to make 
life worth living, — to secure individual and collective 
well-being, — center on ritual action directed to unseen 
mj'sterious Powers. These Powers or spiritual Beings 
arc regarded as “superhuman” rather than “superna- 
tural”, for to the relatively primitive Kharia, as to other 
communities on the same level of culture, there are more 
things in “Nature” than the eye can see, — more things 
in heaven and earth than the civilised man’s philosophy 
or science dreams of. 

Historically, religious emotion and resulting ritual 
action, as spontaneous or instinctive reactions to en- 
vironment, would appear to have originated much 
earlier than organised beliefs and a definite pantheon. 
Yet, as an account of the Kharia’s present organised 
religious rites and ceremonies would necessarily involve 
a reference to his religious beliefs and to his pantheon, 
we shall begin, in the present chapter, with a brief 
account of the Kbaria’s religious beliefs and the deities 
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and spirits worshipped and propitiated by Kharia 
societ}', and then follow it up, in the next chapter, Avith 
an account of the Kharia’s modes of dealing with them. 

In the last chapter we referred to the Khiiria’s belief 
in the soul as separate from the bod}', and to his ideas 
about an after-life. Even the rude Hill Kharia, like 
the Dhelki and the Dudh Kharia, has passed beyond 
the more primitive mode of thought which has been 
called “animatism”, in which the soul or s))irit coidd 
not be definitely discriminated from its physicfil rece])- 
taele. The conception of mysterious impersonal forces 
and powers animating all Nature and even artificial 
objects has long receded somewhat to the background 
and now openly manifests itself mostly in his ideas of 
an occult psychic force of the nature of “miuia” 
which is believed to inhere in certain objects find beings 
and which jdays the princi])al role in his ideas and 
practices relating to “Magic” and Sorcery. TJie Kha- 
ria’s Religion proper is concerned with invisible spiritual 
beings of different grades and jiowers belie\’ed to be 
able to hel}) or hinder his efforts to live and to enjoy life. 

It would be beyond the scope of tins ethnograjdiical 
monograph to discuss how, as a reaction to their environ- 
ment and from the psychological necessity of projecting 
their own personality subconsciously (and not b}' any 
I)ainful j)rocess of thinking) upon objects and forces of 
Nature and upon their visible and invisible surroundings, 
remote generations of the Kharia’s ancestors arrived 
at their attitude towards Life and Nature, and at tlieir 
conception of an individual soul or spirit of each hill 
and jungle, of the Sun and the Earth, as distinct from 
their visible forms, and came to personify them as distinct 



IDEAS OF SOUL AND THE GODS 309 


entities each with a soul and a will of its own, powerful 
to help or to harm mankind. But it is evident that 
the realisation of tjie separate existence of a soul or 
inner man, -whether derived through the ‘mana’ ex- 
perience or through dream-experience or in waking 
visions or trances induced in persons of a psychic apti- 
tude by the stimulation of the dance or otherwi8e,-must 
have lent this animistic conception a considerable emo- 
tional support. The spirits visualised in the psychic 
experiences of such men “favoured of the gods”, and 
the mode of worship instinctively adopted by them, 
Avould appear to have formed the basis of the tribal cults 
and rituals. The mitural 3 ’earuing of the human heart 
for contact with the dear departed might have lent 
additional strength to the emotional urge for entering 
into personal relations with these and other spiritual be- 
ings regarded as capable of influencing man’s destinies. 
And ancient Kharia society, like similar other societies, 
more or less guided Ij}' the tribal ‘seers’ of visions, orga- 
nised ap])ropriate methods of approaching the world of 
spirits for help and security and blessings. It is, however, 
from the authority of inherited traditions that ])resent- 
day Kbaria society has derived its attitude towards 
life, its conce])tion of the individual’s duties in life, and 
its lo\'alty to these conceptions and duties, and its ideas 
regarding the soul and spirits, and its modes of ceremo- 
nial approach to the mysterious superhuman powers, and 
communion with them, in order to secure good luck 
and avert ill luck. 

The Kharia’s present religious faith is thus a belief 
in spiritual Beings endowed with personality and capa- 
ble of influencing the destinies of man. And his reli- 
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gious jiractices comprise the propitiation by prayers, 
sacrifices and libations, of the invisible Powers and 
Beings that are believed to control Nature. The object 
sought to be achieved is to secure good luck and avert 
bad luck. The Kharia’s religion, as we have seen, is 
vitally bound up with his economic and social life. 

11. Khiria Deities and Spirits. 

The powers and forces of Nature which the primi- 
tive Kharia personifies and deifies, fears and propitiates 
arc mostly those of his immediate environment. 

Hill-Spirits or pats. — Thus the primitive Hill Kharia 
recognizes, besides tlie Stipreme Spirit represented by the 
Sun (Dharam) and the Earth-goddess or Mother-Earth 
(BdsuH Mdtd), the spirits of one or more ])rominent 
hills near his settlement. These Hill-spirits which he 
ciills Patt would appear to be the counter-parts of tlie 
Buru-bongds of the Mundas. These / Vlf-spirits, towliom 
special sacrifices are offered, are known each by the name 
of the hill of which it is believed to be the guardian spiidt. 

Of the different hills in their neighbourhood or 
district, the one which was either their former home 
or is at present nearest to their settlement is called the 
Ishti Pdf or tutelary Pat of the village-family, and the 
others are deities of the same class who inspire reverent 
awe. The number of these Pats is legion. The title 
Thdkurdnl (Revered Lady) is often suffixed to them. 
Thus, we hear of Kond-Pdt Thdkurdiyi, I^eturd-Pdt 
Thdkurdnl, Bhdlki-Pdt-Thdkurdi}!, Kdlu-Pdl-Thdku- 
rdnl, Tarnd-Pdt-Thdhurdnl, Darhar.nrd.Pdt-Thdku- 
rdnl, Mdnki.Pdt-Thdhurdn,l, and so forth, among the 
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Mayurbhanj Kharias. It may be noted that the title 
Thdkuranl is also sometimes applied by the Hill 
Khafia to the Earth-goddess as her proper name, or is 
suffixed to the name ^Bdsuki The Earth-goddess and 
the Jungle-spirit (Bor dm) together constitute the main 
Qrdm.deott or village-deities o£ the Hill Kharias. Of 
these, Bordm is said to be a male deity aud Bdsuki 
female. The Hill Kharias of Mayurbhanj invoke, at 
every Bujd^ their three principal deities — Dharam, Fd(, 
aud Bdtuki or ThdInirdT}! or Bdsu-mdtd, To define 
their Creed, they say. — [Translatioii) 

‘■'■Akdae Dharam deotd ; “God in the heavens; 

Pdldle Bdsuki Thdkurdrfr, Basukiin the nether regions; 

Grdm prati Qrdm-devatd'’'. The village-deities in every 

village”. 

The Hill Kharias of Dhalbhum and Manbhum do not 
now know Bdsuki orBnsu-mdtd but only Dharam, Pdf, 
aud Bardm. Their main village-deities are Ishti Pdf and 
Bardm. And the sacred grove is known as Bardm-sdl 
(and in some villages as Thdkwdnl-sdl !) and consists of 
one or more stones (representing deities) ceremonially 
installed under some large tree or trees . 

78. It ig interegting to note that although the Hill KhaFiaa and some 
neighbouring tribes have adopted from their Hindu neighbours, the 
names Basuki and Thakuranl, they have not preserved the original 
Bignification or denotation of the terms, and different tribes use the 
terms differently. Thus, the Hill Bhilinyas apply the term Thakur am 
not to the Pats or Hill-spirits, but as a variant of Basuki-mata whom 
they identify with the Earth-goddess. The name Bdram, again, is 
applied by the Hill Bhuinyas not to any jungle spirit but to a male deity 
who is said to be the husband of the village goddess Oai-srl or Basuki 
matCi or Thakuranl, and by some identified with God Himself. See 
8. C. Roy, The Hill Bhuiyas of Orissa, pp. 221-2. OtS (Earth )-.Roram 
is another name for the Sun-God or Supreme Deity of the H6b.— See 
Dalton, Ethnology of Bengal, P. JS5 (foot note) 
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The Clan-spirit.— The more advanced and better orga 
nised Dudh-Kharias and Dhelki-Kharias offer sacrifices 
also to another Mountain-spirit whom the Dfulh-Kharias 
call Bar')}dd-Pat or Baii,irlar(lubd as also Baf.Pdhdfi^ 
and the Phelki-Klnlrias call Bar-Pdhdri or the Great 
Mountain-spirit (perhaps the counterpart of the genera- 
lised Mardng-huru or Great Mouutain-s]>irit of the 
Mundiis and some other Munda tribes). The Khiirias 
do not now know the origin of this spirit. They ex- 
plain it merely as their ^BhdyddrBhuV or Clan-sj)irit, 
It is represented by a sculptured wooden post. But 
there are reasons to believe that it is the spirit of the 
hill w^hich was the original or ancient home of each clan. 
The analog^^ of the Buru-hdngd of the allied tribes of 


Birhors, Mundas, Hus and the Bhilinij indicates 
this. And the fact that the nran who wants to offer 
sacrifices to this spirit has to recpnsition the senices 
of the head of his branch of the (dan who may happen 
to be living in the ancestral village, would appear to 
support this conjecture. In the Barndd. or Bar-Pdhdri 
pujd of the Eharias of an}' village or rather clan, 
as in the Buru-hongd pujd of the Birhors, all the 
members of the clan living within reasoruible distance are 
invited. Although the analogy of similar spirits in other 
allied tribes might indicate that the Barndd spirit was in 
origin a mountain 8])irit, yet the myths which among 
the Kharias and some other allied tribes have gathered 
round this spirit represent him, too, as the deified 
spirit of dead human beings (see chapter XIV post). 


79. Th. derivation of the name ‘Barnda’, no KhariS could give oa" 
But all sa.d that it i3 the sane ‘Bar-pahari- (mrydu, Marang-burU) 


of their neighbouring tribes and castes. 


80. S. C. Roy, The Birhdrs, pp. 300-301, 333-339. 
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Jan^ls-Spirit. — The Hill Kharias who have nO regular 
totemic clan organization do not recognise the 
spirit. They do, however, include in their pantheon 
a Jungle Spirit which the other sections of the Kharias 
no longer recognize. The Hill Khafias of Mayurbhanj 
fear and venerate, propitiate and supplicate the spirit 
of theft native jungles to whom they apply the name 
Bardv^ They also offer sacrifices to the Earth-spirit or 
Earth-gipddess or Mother-Earth under the name of 
liasuh br Bdsuki-mdid. This name has been evidently 
borrow^ from neighbouring tribes and castes, for we 
have fdind the same deity worshipped by the BhQiyas 
and sorte other Hinduised tribes and Hindu castes in 
Mayurbhanj and Keonjhar under the same name. 
Basuki, it may be noted, is the name of the A^a^-serpent 
who, in Hindu mythology, is represented as supporting 
the Earth (Basumatt) on its back. The name Thdku- 
rdr}i, as we have seen, is applied by some Hill Kh^ias 
as a variant of Bdsuki or Bdsu-tndid; some again would 
name a separate Mother-goddess (Devl.Mdi). 

Yillage-Spirits and Deities.— The Dhelki Kharias and 
Dudh Khafias who are now settled agriculturists, living 
in regular villages, no longer include in their pantheon 
any special spirit of the woods, but they have for their 
village-spirits what they call Pats and Dd^t* with 
their leader the Ddrhd-Dubo (the Gate-keeper spirit) or 
Rakshd’iubd (the protective spirit), who is believed to 
protect the village from mischievous spirits that may 
seek to enter the village from outside it. Sometimes 
this spirit is referred to as Rakshd Ddrhd. The origin 
of this spirit is not known, as no Khafia whom we 
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questioned knew anything about it or could give any 
tradition or other hint or clue about it. 

The name ‘Astir Ddrhd' which we sometimes hear 
among the Kharias would connect the Ddrhd spirit 
with the spirits of the prehistoric race of Astlrs who, 
according to tradition, occupied Chota Nagpur before 
the Mundas. Some Dudh Kharias told us that liakshd 
Dubo moves about, axe in hand, and calls people by 
name at dead at night. If the person addressed res- 
ponds to the call, he falls sick and dies. Sometimes 
this spirit asks for a little tobacco, and, if it is given, 
no harm is done. If, however, this is not given, the 
man falls ill and dies. At village Giran in thdnd Kui^ 
deg in the Ranchi District a large Semar (Bombax 
malabaricum) tree is shown as the local seat of Bakshd 
Dubo, and some Kharia boys of the village assert that 
they have seen the spirit seated on a stone-slab “perched 
as a throne” on the branch of the tree. A similar 
account is given of the sjnrit having been seated on a 
sdl tree in village Regari in thana Thi^haitangar in the 
Ranchi District. 

The Hindu names, Ddrhd and Bakshd, of this spirit 
might appear to indicate that it is a loan-god. Bakshd 
is the Sarhskrit word for ‘protection’ and ‘Ddrhd' is a 
Hindu word meaning ‘pertaining to the door’, so that 
‘Bakshd dubo', means the ‘protecting spirit’ and 
‘Ddrhd tiubd' means the spirit who guards the ‘door or 
entrance’ to the village. It may also be noted that 
this spirit is also known and propitiated under the same 
name of Ddrhd-bhut by some other aboriginal neighbours 
of the Khafias such as the Oraohs and the Mundas. 

81. Compare the Bengali Hindu deity Rakaha 
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The Hill Khafias of Mayurbhanj, propitiate a tutelary 
spirit of the settlement under the name of Basuki to 
which reference has already, been made. As we have 
said, this spirit is evidently a borrowed deity identified 
with the Earth-goddess. The Devi Mai or the Mother- 
goddess, identified by some Kharias with the Dharti 
Mai or Earth-goddess, is also included among the 
village-deities in many Diidh Kharia villages. The name 
of this deity might seem to imply that she is a Hindu 
deity; and, as a matter of fact, all the Hindu castes, 
besides most agricultural primitive tribes of Chota 
Nagpur, worship this deity as a viUage-goddess. 

Anoestor-spirits : ‘Barha-BuPhi and Hari Masan . —As 

the phenomenon of death might probably have been one 
of the things that first suggested the idea of a soul or 
spirit as distinct from the body, it is natural that 
certain disembodied human spirits should be included 
in the Khafia pantheon. And the first spirits to be 
personified and deified would naturally be one’s own 
dead ancestors. This is why we find among all sections 
of the Khafias, as among other sections of the Munda 
tribes, the worship of Ancestor Spirits. One’s parents 
and other near relatives whom the Kharia loved and 
honoured when they were living cannot fail to be regard- 
ed with love and reverence after they are dead. Spirits 
of ancestors who were revered and looked up to as 
Sidns or village-elders during their life-time are espe- 
cially remembered and honoured after death. 

Thus it is in the case of these Ancestor-spirits that 
to the sense of the sacred and to religious awe and 
fear is added a feeling of reverent love as one of the 
deep emotional elements that go to make up the Khafia’s 
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religious complex. In every Kharia home, even among 
the Hill Kharias, a corner of the cooking apartment is 
set apart as the seat of the Ancestor*spirits of the family. 
Here oblations of rice-beer are offered to them with 
reverence and love and awe before any member of the 
femily drinks rice-beer in the house, and here at every 
important religious f east and festival and domestic 
ceremony, libations of rice-beer and offerings of rice 
must be given to these spirit first, and offerings of first- 
fruits made to them first of all. In cases of illness in 
the family, prayers are offered and vows made to 
the Ancestor-spirits. These spirits are known by the 
generic name of Mari Masdn and also by the endearing 
name of BuThd-Burhi or the ‘old men and old women’ 
among the Diidh and Dhelki Kharias, and Fitrus among 
the Hill Kharias. 

Spirits of other Dead Relatives; Danr-Masan’, or Khdht.- 

Besides the spirits of dead relatives that have been 
ceremonially installed as household gods wdth their seats 
in the family kitchen, there are those deceased relatives 
whose spirits, for some reason or other, have not 
been installed in the sacred tabernacle of the house. 
They are known among the Dddh and Dhelki Kh.arias 
as Danf Masdn or the ‘Dearl of the Uplands’. They, 
too, are believed to protect the members of their families 
from calamaties, particularly ,si(;kness. And at certain 
festivals, libations and sacrifices are offered to them 
collectively. 

‘Tiger’-Spirits: Bighia.— There is another class of 
human spirits that receive special propitiation collec- 
tively as a class. These are called ^ag^/ita-spirits or spirits 
of persons killed by tigers. They are believed to 
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assume occasionally the visible form of tigers and 
harm man and cattle. They are also credited with the 
power of controlling actual tigers. As the tigers liv- 
ing in the native hills of the Hill Khapias and also 
those living in the hills and jungles near the villages 
of the Dudh and Dhelki sections, now and then kill 
or maim men and cattle, and used to do so much more 
frequently in the past, it is natural that these Baghid 
spirits, as a class, should be propitiated by the Kh^ia. 
Individual Baghid spirits may, however, be specially 
dealt with in certain cases. When a particular Baghid 
spirit is, however, detected or suspected to commit 
depredations in a village, the services of a spirit-doctor 
are requistioned to appease it and expel it from the 
settlement. The Hill Kharias fear and, when occasion 
arises, seek to propitiate and expel individual Baghia 
spirits, but have no clear conception of the Baghid 
as a class-spirit. 

Minor mischievous Spirits of the dead: Churil, Hua- -There 
are certain unhallowed spirits of dead human beings 
which all sections of the Kharias, like most other 
aboriginal tribes as well as Hindu castes, particularly 
the lower castes, fear as michicvous spirits that require 
to be avoided, repelled or controlled. These are the 
Ghurils or spirits of women dying in pregnancy or 
childbirth, and Muds or spirits of persons dying of 
violent death. According to different modes of deaith 
by violence, the Mud spirits fall into different classes: 
Thus, the spirit of a person killed by an axe , or other 
cutting weapon is called a Kdfal Mud, of one stabbed 
to death is called a Bholcal Mud, of one dying by hang- 
ing Tdngal Mud, of one beaten to death Pdsai Mud, 
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and so forth. Even a Bdghid is included among the 
Mud spirits under the name of ^Bdghout Mud. The 
Mud spirits are believed to waylay human beings, tickle 
them and otherwise molest them or lead them astray, 
but can do them no serious harm. Though, strictly 
speaking, they form no part of the Kharia pantheon, 
and (except the Baghout Muds) can do no serious harm, 
they are included among the spirits who constitute 
^Khiint- Pdf which we shall presently describe. 

Spirits of dead Heroes: Ahir Ahlrin. — Besides the cult 
of the dead spirits of their own tribe, the Dudh Kha- 
rias and the Dhelki Kharias have included in their 
pantheon the spirits or rather the generalised spirit of 
certain powerful ancient enemies belonging to the Hindu 
or Hinduized caste of Ahirs at whose hands they suffered 
a crushing defeat in the days of tradition, and whose 
valour presumably made a deep impression on the 
tribal mind. This generalised spirit is known by the 
Hindi name of “AhTr-Ahirin”. And minor deified spirits 
of individual Ahirs ■ are also named in the invocations 
and songs connected with the propitiation of the “Ahlr^ 
Ahirln” spirit. A Kharia name — ^Dimtdng sdng'- 
has also been given to it by the Dudh Kharias. The 
Dhelki Khapias also name the spirit as the “Ahh~dubo'\ 
The Oored-Buho or the spirit of the cattle-slied is 
(fifferentiated by some Dudh Kharias from the Ahlr- 
Ahirin spirit who, according to them, is a Deotd and 
not a Shut or Bubo. The Hill Kharias also propitiate 
the presiding spirit of their cattle and cattle-shed 
(Gehdl). The Ahirs are the great pastoral caste of 
Northern India. It is interesting to note that no 
fowls or pigs (which are taboo to ‘Hindu’ spirits), but 
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only a grey goat, may be offered to this spirit, and 
the offerings are made in an improvised cattle-shed. 
This' Pujd or sacrifice is known as “ Dimtdng sang" 
or ‘Cattle-shed worship’. It is also significant that the 
head of a Kharia family while offering sacrifices to 
this spirit has to put on a Jenau or sacred thread of 
the Brahmans — thus presumably indicating the Hindu 
origin of this spirit. 

Other Spirits and Supernatural Powers.— Besides their 
cult of the dead and the cult of the Hill-spirits, Dudh 
Kharias and Dhelki Kharias with their better and 
wider social organization than that of the Hill Kharias, 
have arrived at a generalized view of all the village 
spirits under one group-name. Leaving out the Sun- 
God or Supreme Spirit and the Ancestor-spirits, all 
the other spirits, whether of dead human beings or of 
the neighbouring jungles and hills (other than the 
individual Pat-spirits) besides all other supernatural 
Beings and Powers that may conceivably affect the 
well-being of the village, are now grouped under the 
class-name of ^’'Kliunt-Pdi" or “A7tM■rt/-7dn^”. 

Ehunt is the collective name given by the Dudh 
Kharias and the Dhelki Kharias to all the spirits of 
the dead Kharifis of a village who are not included 
among the ancestor-spirits, and Pat in this connection 
stands for all the spirits of rocks and hills of the village 
and its neighbourhood other than the special Po/-spirits 
refer ed to above; and ‘JDanf, which literally means the 
‘stem or stump of a tree’, would appear to refer generally 
to tree-spirits or jungle-spirits. Ddrhdy Baghid, Ghuril, 
and Mud are included among Ehunf-Pats. So, too, are 
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the Mari Masdns or spirits o£ deceased ancestors and 
other deceased members of the family whose shades have 
not been ceremonially brought back to the house owing 
to the manner of their death. Churils and Muds are, 
however, in no case, errtitled to any separate sacrihces. 
In the general village- performed by the Village 
Priest a number of fowls are offered in sacrifice to the 
Khunt Vats or Ehunt Ddnfs collectively, including these 
spirits. Khuni-Pdt is the collective name for the 
‘leaders’ of the village-spirits who can control the minor 
s})irits and impersonal powers, and resist the intrusion 
of outside spirits into the. village. 


All these spirits except the Ancestor-spirits and 
tulelary Pat Spirits and the Mother-Goddess and Earth- 
goddess are classed by the Kharias as Dubo. The 
Kharia attributes most of his calamities and ill-luck to 
the ill-will of these Dubo Spirits, who are easily dis- 
pleased. Ancestor-spirits are believed to protect their 
descendants from harm as much as they can and, so 
long as these spirits are not offended by the neglect of 
offerings to them in due season, promote their well-being. 


The Supreme Deity.-Above the Dubus and other spirits 
and deities, the Khams of all sections recognise the great 
God who is believed to be the Creator of man as well as of 
theDubos andDeoia-s andwho rules both. When all 
other helpers fail the Kharia turns to the Supreme Spirit 
nown under the Khana name of Giriug or Bero and also 
under the Hindu names of Bhagwan and ‘Ponomosor’ 
(a corruption of Sanskrit Farameswdr or the Great God) 
Anotliername applied to the Supreme God is ‘Dharam’ 

r haram-Raja. Whether in this name we are to 



GOD AND THE ANCESTOR SPIRITS 321 


recognise the influence of Buddhism or rather of some 
ancient neighbouring Buddhist community, it is difficult 
to say. It may be noted that the Dravidian-speaking 
Oraon neighbours of the Kharias also name the Sun- 
god or the Supreme God as ‘Dharme’ or ‘Dharmes’ 
as well as “Biri” or “Bero” and the Dravidian-speak- 
ing Malers and Khonds respectively name Him as 
‘Ber’ or ‘Bero-Gosaih’, and ‘Bern Pennu’ or ‘Dharam 
Pennu’. In ancient Hindu literature, too, the name 
‘Dharma’ is also applied to the Sun. It may be noted 
that the Hill Kharias call the Supreme Spirit only as 
“Dharma” or “Dharam” and also as “Bhagawan”. The 
name “Parameshwar” is also sometimes applied to Him. 
Among the Khafias, as among other Miinda tribes, a 
white cock or a white goat is regarded as the appro- 
priate sacrifice for the All-Pure Deity. A drop of 
blood of such sacrificial fowl must be drunk by a Dudh 
Khafia or a Dhelki Khafia to purify himself from 
social and other ‘sins’. At all important social and 
religious ceremonies such a sacrifice must firsc of all 
be made to the Supreme Spirit. 

The Ancestor-spirits rank next below Ponomosor or 
Bharam and above the iDM/w-Spirits . The Ancestor- 
spirits and the Supreme-Spirit as also such deities as 
Mai or the Mother-goddess are called Deotds or 
deities, whereas the other spirits are merely Duhos or 
spirits who more generally prove to be malignant 
(Ndian Dubos) rather than beneficent. While the 
Deotds are ordinarily beneficent, the good-will of a 
'Duho can only be secured through proper sacrifices 
and offerings, the slightest neglect of which rouses its 
anger and maleficence. 
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The Dudh and Dhelki sections of the Khafia tribe 
have advanced further in anthropomorphizing these 
spirits. Thus the Bakshd Duho or Ddrhd Dubo is des- 
cribed as a man going about with an axe (idngd) in 
his hand and a leaf -cigarette between his lips. The Bdghid 
spirit is said to have the shape of a dark-skinned man 
moving about with pebbles and brick-bats and clods 
of earth in his hands and pelting them at passers by. 

Common Pantheon of the Mnnda Tribes.— From a com- 
parative study of the deities and spirits of the three 
sections of the Kharias, it will appear that the worship 
or rather propitiation of the Ancestor-spirits and of 
the spirits of their native Hills and the Supreme Spirit 
represented by the Sun forms tlie nucleus or central 
core of their religion. These are the only deities which 
Kharias of all sections still recognise and seek to pro- 
pitiate. In fact, among all the principal tribes of the 
Munda stock we find the propitiation or worship of th(: 
Ancestor- spirits and the Hill-spirits, to be the common 
elements of their religion . Thus the Mfmdas have 
their ^Hdrdm Uord-kd' (Ancestor-spirits) also cfilled ‘0f(7 
Bonguko' (House-spirits), and their ’■Brnd bongdltd' (Hill- 
spirits); the Hos have their '■Hdm-hd-kd' (Ancestor- 
spirits) and ^Od hdpi'dm’ or ^Od-hdm' (House-ancestors), 
the Birhors have their ^ Burv-hongdlaV (Hill-spirits) 
and ^Bdprdm' (ancestor-spirits), the Santiils ®« have 
their Ordk -bongd'-kd or House-gods (bearing such names 
of hills as Baur Piihar, Bar Pshar etc.). The Bhiiinlj, ®® 

82. The Mundas and their Country, pp. 461,469. 

83. Singbhum District Gazetteer, pp. 84-85 J. L\ .9, R. S, XV 206. 

84. S. C. Roy, r/ie pp. 300-301, 305-307. 
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though now mostly Hinduised, have their Burns (Hill- 
gods) as well as Aucestor-spirits, and the Hill Bhuinyas®^ 
have their ‘'Pitrus' or Aucestor-spirits and their ‘Pa^s’ 
or Hill -spirits. Like the Mayurbhanj Hill Khapias, 
the equally primitive Juangs of the Munda stock 
who live in the hills and jungles of the adjoining 
States of Keonjhar, Pal Lahera and Dhenkanal still racri- 
fice to the forest deity Bar dm whom they regard as 
the head of all the spirits . ^Ote Bardm' is another 
name for the Sun-god or Supreme Deity among the 
Hos. Recognition of the Supreme Spirit or “High 
God” represented by the Sun ould appear to have 
been among the earliest beliefs of the Milnda stock 
wlien most of the Munda tribes lived together or, at 
any rate, in close contact with one another. It has 
been supposed by some scholars that the Moon and 
not the Sun was the original deity of the Munda tribes. 
But it is the Santals alone who use the word Ghando 
for both the Sun {Sing Ghando, or 'Day-Ghando) and 
the Moon {Nindd Ghdndo, or Night Ghdudo). ®® But the 
Kharias call the Sun ^^Bero” and the heat of the Sun 
^‘Oiring'\ and the Moon they call ‘Lerdng\ The for- 
mer is regarded as male and the latter as female. 

The Moon or Lerdng is sometimes described as 
the wife of the Sun; and an orthodox Ehapia may 
bow to the Moon, when visible, before he goes to bed. 
But no sacrifices are offered to the Moon as separate 
from the Sun. Risley mentions **Joyolo Dflbo, the 
moon” as a deity of the Khapias to whom a black 
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cock is offered. But we have not come across or heard 
o£ any such deity or spirit or of any sacrifices to it. 
‘Yolo’ is the Kharia word for the ‘west’, ‘sunset’ or 
‘evening’ and also the ‘moon’. The Dudh Kharias offer 
sacrifices to a spirit named Yolo Dubo which they 
translate in Hindi as ^^Andhdri BJi fd" (the spirit of the 
Dark) and this is believed by its votaries to be a form of 
Bdrndd or Bar-Pdhdri which is a Hill-spirit. A black 
fowl is sacrificed to it at the back of the house by a 
Kharia married couple when either of them gets ill 
for the first time after marriage, and the husband and 
wife alone may eat the sacrificial meat, keeping absolute 
silence while eating it. We do not know of any reason 
for supposing that Yolo (which Dalton evidently 
mis-spells as “Joyolo” and is followed by Risley 
represents the Moon as a deity. True, in their invocations 
of the Supreme Spirit whose symbol is the Sun, He is 
sometimes addressed as Berd-Lerdrig or Giring-Lerdng, 
the Sun- Moon, but He is never knoAvu or addressed by 
only the name of Lerdng (Moon) independently. 

The Spirit of the Forest, whom the -1 usings and the 
Hill Kharias call Bardm would also appear to have been 
one of the original member:^ of the pantheon of the 
Mfinda tribes. Just as the Juangs place Bardiv, 
the forest deity, at the head of their pantheon, so, too, 
do the allied tribe of Hill Bbfliyiis or Pauri Bhtliyus of 
the Keohjhar and Bonai States of Orissa, though the}' 
no longer identify him with the spirit of the forest but 
make him one of the principal village-gods and the hus- 

90. Risley, Tribes and C aates of Bengal, 1,468. 

91. Dalton, Ethnology of Bengal^ p. 141. Also, see Journal of the 
Bihar and ^^rissd Research Society, Vol. VI, p. 285, 
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band of the Earth-goddess. Those Kharias who, like the 
Mundas, the Hos, and the Santals, have cleared the 
forests, established villages and taken to settled agri- 
culture, do not any longer require to appease any 
separate Jungle-spirit; but the old and effete Jungle- 
spirits are now included among the minor powers 
classed collectively as KhuT^-dant by the Dudh and 
the Dhelki Kharias, as by the Mundas. 

Thus then it may bo reasonably inferred that the 
original religion of the KhOfias, and probably of the 
other Munda tribes as well, included the cult of the 
Sujpreme Spirit represented by the Sun or the Sun- 
Moon, the cult of Ancestor-spirits, and the cult of the 
Hill-spirits and Jungle-spirits. The other principal 
spirits (such as the Earth- Spirit and the tutelary Spirit 
of Cattle) now included in their pantheon would appear 
to have been gradually borrowed by them from other 
aboriginal, as also from their Hindu, neighbours, as these 
ether gods of settled agriculturists (or rather gods con- 
ceived of after the pattern of their gods) were expected 
to help them in their new life of settled agriculturists. 

Conclusion.— We have seen that in the religious system 
of the Kharias, “Giring-Lerrng” or Bero, or PSnomosor, 
or “Dharam”, — the Supreme-Spirit, — stands highest, in 
a class by Himself . He is a beneficent and moral deity. 
Next below him ranks the Ancestor-spirits. These, 
too, are deities (Dedtds) of the Kharia pantheon who 
watch over the customary morals of their descendants 
in the land of the living and protect them from harm. 
The Ancestor-spirits, too, stand in a class apart, 
the other spirits of the dead being regarded as in- 
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ferior to them, if not in power, at least in beneficent 
activities. Next below the Ancestor-spirits in the 
hierarchy are the Pa/-spirits or Mountain-spirits (inclu- 
ding the Jungle-spirits). Devl-Mai or the Mother- 
Goddess, and in a few villages, Mnhudeo (regarded as the 
Spouse of the Devi-Mm) are special , village deities, who 
are regarded as superior to the Dubos and, constituting 
a class by themselves. 

Next come the Duhos or rather Nasan-Duhos (lit., 
Ghosts which kill, that is to say, cause disease and death). 
These Pats and Vitbos along with the Earth-Spirit 
and the Jungle-spirit are the general village-spirits 
to whom sacrifices are offered at the Jbdnkdr or sacred 
grove of the village by the village-priest or Kalo. 
These Dubos include Udihd-Dd'id, G’-ired-Dubd, Khuup 
Pat and Ghuril, besides a few other minor spirits 
and a number of named and nameless mischief-making 
spirits who do not receive any separate sacrifices. These 
are the two classes of village-spirits whose propitia- 
tion for the safety of the village is the function 
of the village-priest, although heads of individual 
families, too, occasionally offer sacrifices to the more 
important • among these for their special benefit. Thus, 
for the protection of their cattle, sacrifices are offered 
to the Qorrd-Vubd by individual owners of cattle, and 
sacrifices are offered to other Dubos by individual 
Kharias who may be troubled by them or may have, 
for some selfish purpose, taken vows to offer sacrifices 
to any of them. Sacrifices to the Ancestor-spirits is the 
function of the head of each family. And Bepo or 
P5nomusor is invoked before all other deities and spirits, 
in every public worship and at every purificatory rite. 
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The village-priest has to make periodical sacrifices 
to the general village-spirits at the village than, or at the 
Sarna or Jdnkdr or Jhdnlcar, as the sacred grove is 
variously called, so that they may bless the . village and 
protect it from the evil attentions of malignant spirits. 

Village-priest. — We shall close this chapter with a 
short account of the method of appointment of the 
Kharia village-priest and his assistant. Among the 
Hill Kharias, as we have seen, generally the oldest 
member among the elders of a settlement acts as the 
Dihuri or priest. Every Diidh Kharia and Dhelki Kha- 
ria village, too, has its own tribal village-priest called Kdlo 
and his assistant called Piijdr. The Raid always belongs 
to the particular clan which originally founded the 
village by clearing the forest. In some villages where 
the Kharias live among a large population of other 
tribes, such as Oraons and Mundas, the Kdlo is called 
the I’dhdn. The post of hdlo or Fdhdn is hereditary 
and the oldest or, in a few cases, the most competent 
of the sons of a deceased Kdlo succeeds his father. But 
if a Kdlo leaves no son, his successor is elected. In such 
a case, the method of election of the right man for the 
post is as follows: — All the villagers assemble in an open 
space. A Sidn (village elder) touches the head of a 
young bachelor, and he gives in his hand an empty 
tumbd or pumpkin-gourd, and prays, in local Hindi, to 
the principal village deity as follows: — 

^^Eet'he Panch, upre Ponomosor, jeke tor rdji khUshi 
dhe seke tu e kdm ke de-de”. (“The Panch on earth, and 
God above. Do thou choose for thy priest whomsoever 
thou art pleased with.”) 
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While saying this prayer, he sprinkles drua (sun- 
dried) rice on the bachelor’s head. The young man 
gets possesed, and begins to shake his head, and waves 
the tumbd and dances about, and passes from one man 
to another, and finally begins to give strokes with his 
gourd on different parts of the body of a man of the 
clan of the deceased Kdlo. And this man is regarded 
as the man chosen of the deity to be His priest. He is 
believed to be more qualified than others to employ with 
efficacy the traditional religious ritual for the good of the 
community. The Pii-jdr is selected by the same method 
by the newly elected Ealo . 

In the Ranchi District, the Kdlo generally gets 
some rent-free land called Fdlidndi land. Out of the 
income of this land the sacrificial fowls and other 
requirements are bought or supplied by the Kdlo 
himself for the public sacrifices at the Sarnd or Jhdnhar. 
This sacred grove, which might at one time have been 
a remnant of the original forest, has now in many 
places shrunk in size to a small clump of trees, 
generally 8dl (Shorea Bohusta). 

The symbol of the village-priest’s office is the sacred 
winnowing basket (^dmd) on which is kept the drud- 
rice used for offerings to the village deities and 
spirits. When not required for the Pfijas, this mmd is 
hung up in the O'bhitdr or sacred tabernacle in the cook- 
ing compartment of the KdWs house where the shades of 
the deceased ancestors of the family have their abode 
and Avhere they are believed to ensconce themselves 
on straw'-bundlcs (pofoms) of paddy or to squat in a snug 
corner. There, goldng or rice- beer is offered to them 
by the Dudh Kharia and the Dhelki Khafia whenever 
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it is brewed in the house; and there offerings o£ the first- 
fruits of their fields and trees are offered to them before 
the family partake of them, and sacrifices and offerings 
are also given to them on certain important festivals. 
The Hill Kharias, it may be noted, do not offer rice* 
beer to their Ancestor-spirits but, presumably under 
Hindu influence, offer only arud rice and vermilion, 
though they offer rice-beer to the other spirits. 

ProgFessive Development of Cult and Worship. — A com- 
parison of the different deities and spirits of the primi- 
tive Hill Kharias, on the one hand, and the comparatively 
more advanced Dudh and Dhelki Kharias on the other, 
brings home to our mind the progressive development of 
the tribe’s conception of its deities and spirits, pari passu 
with their economic and other progress. This development 
would appear to have been also partly influenced by the 
religious ideas of their Hindu neighbours. The Hill Kha- 
rias, as we have seen, with their more primitive culture 
and limited extent of aggregation and cohesion, recog- 
nise fewer deities and spirits and have less generalised 
conceptions of the deities. Thus, to cite one instance, 
whereas the Dudh and the Dhelki Kharias, over and 
above their cult of individual deities and spirits, have 
arrived at a generalised conception of all the Hill spirits 
as one Bdr-Pdhdri Spirit, and at a similar generalised 
conception of all the spirits of the hallowed dead under 
the class-name of Mafi-Masdn, and of all the spirits of the 
unhallowed dead under the class-name of Danr-Masdn, 
and of all the minor spirits of jungle and village under 
the generic names of Ehunt' Pat and Khunt-Ddnf, the 
more primitive Hill Khafias have yet hardly risen to 
such generalised conceptions, but only conceive of their 
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gods and spirits as separate individual l)eings and make 
their oiferings and sacrifices and address their prayers 
to the spirits o£ individual hills by name and to other 
spirits mostly as individual entities. 

Hierarchy of the Deities and Spirits .—The Kharia’s reli- 
gion is, in essence, as we have seen, a crude cult of many 
Powers . The gradation of rank among the Kharia’s 
deities and spirits is regulated by the respective degrees 
of beneficence attributed to each . The Supreme Deity 
arid the Ancestor-spirits keep watch over the morals of 
the people and look after their general welfare, and the 
Mountain-spirit or Pat of each village keeps guard over 
the village, protects it from trouble and looks after the 
well-being of the village-community, and is regarded as a 
benevolent friend — almost a comrade. Whereas Bhagwan 
and the Ancestor-spirits are wholly beneficent and watch 
over the morals of the tribe and only punish transgres- 
sions against the tribal moral code, and they as well as the 
Pat spirits are beneficent and friendly deities, the Village- 
spirits are beneficent only so long as they are kept in 
good humour by regular sacrifices at stated times, and 
maleficent, bringing disease and death, whenever there is 
any remissness in offering those sacrifices . 

The lesser spirits called Dubos or Bhiits are believed 
to visit the Kharias with calamities with a view to extort 
sacrifices. The Ancestor- spirits and the Pa^-spirits foil the 
mischievous designs of these lesser spirits, whose name is 
legion. This last class of spirits are feared and propitiated 
but kept at arm’s length; whereas the Ancestor-spirits, 
the Pa/-spirits and the Village-spirits are regarded with 
reverential submission and hope and affectionate trust, 
and Dharam or the Sun-God is regarded with reverence 
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and awe as the Lord and Master too high for intimate 
communion. Although they venerate and worship 
Bhagwan or Dharam as the Divine Creative Power 
with the Sun (Bero) or the Sun’s rays (Giving) as His 
symbol, and offer sacrifices to Him, yet the abstract 
conception of one Supreme Divine Power creating and 
governing the universe, is not the central factor in the 
Kharia’s religious consciousness. The dominant element 
in his religious faith is a belief in supernatural or rather 
spiritual beings who are mostly endowed with personality 
and are believed to be capable of influencing the desti- 
nies of man, and with whom man can enter into perso- 
nal relations through appropriate rites. Such are 
principally the Ancestor-spirits and the Pat-spirits and, 
to some extent, the Village-spirits. 

Conclusion: General Features of Khiria Selififlon.— The 
religion of the Kharia, as we have seen, though essen- 
tially a cult of ‘Powers’, is not a religion of mere crouch- 
ing fear of the baffling mysterious Powers of the dark. 
Inspite of a haunting fear of evil powers, the Kharia’s 
reverent awe of an inscrutable Providence symbolised 
by the Sun, and a modicum of something of the nature of 
filial devotion to the Mother-Goddess, and of natural 
love and a feeling of respectful comradeship towards the 
Ancestor-Spirits, would appear to have elevated his 
relgion to a somewhat higher level than that of the more 
primitive savage. As the natural imagery of the Sun 
(Giving) or the ‘Sun- Moon’ (Bevo-Lerdng ) — the Source 
of Light and Life — symbolises the Kharia’s recogni- 
tion, however dim and undeveloped, of the sublimity 
and beneficence of Divinity, and the application to Him 
of the name “Dltaram” (‘‘Virtue') or ‘‘‘Dharam-Bdjd" 



332 


THE KH ARIAS 

(“Virtue-Lord”) signifies the recognition of the Deity 
as the Ruler not only of the material universe but of 
the moral order of things, so, too, does the application 
of the closest and most endearing term of primal human 
relationship, that of ‘Mother’, to the Earth-Goddess 
(Bdsuld-Mdta) and to the Mother-Goddess (Devl-Mdl), 
elevate the Kharia’s religion in refinement of sentiment 
somewhat above the level of crude primitive faiths. 
Even though such terms as ‘^^Dharam-Rdjd" and ‘‘‘'Dtvl- 
Mdi" were obviously adopted from higher religions, this 
would appear to have been done only to meet an emo- 
tional demand, and the names themselves must have 
further reacted on their sentiments and helped to foster 
the feeling of filial love and trustful submission to the 
deities . 

Apart from the Ancestor-cult and a belief in a Sup- 
reme Creator, whether derived from the idea of a first 
Ancestor or otherwise, the Kharia believes in a host of 
spirits presiding over natural objects such as hills, trees 
and plants, and even over living creatures such as cattle. 
We have characterised the Kharia’s religion as Spiritism 
rather than Animism, for ‘Animism’ is rather a philoso- 
phy or explanatory theory in whicla the characteristic 
religious emotion or thrill does not enter. 

Though Fetishism enters largely in many superstiti- 
ous practices of the Kharias (as it survives even among 
more civilised peoples), Kharia religion can neither be 
designated as Fetishism which, though it regards natural 
and even some artificial objects as channels of superna- 
tural occult power of the nature of mana, is more or 
less devoid of personality and will and of the emotional 
element which is the sine qua non of Religion. 
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Bellglous Feasts and Festivals. 

In the last chapter we have given a brief account 
of the Deities and spirits who are the objects of the 
Kharia’s worship or propitiation. The rites and cere- 
monies organized by Kharia society to enable the indivi- 
dual to face the unknown risks and dangers of each new 
stage in the cycle of life and to regain confidence when 
it is shaken by a crisis have been described in previous 
chapters (VIILX). In the present chapter we shall 
describe the religious feasts and festivals which Kharia 
society has organized to face the turning-points in the 
annual round of economic life of the community and 
to ensure safety and prosperity to the community in 
its seasonal occupations. These turning-points, which 
involve unknown risks and dangers, occur when the 
community passes from one season to another with its 
appropriate economic pursuit, cither hunting or fishing, 
fruit -gathering and honey-collecting, or ploughing and 
sowing and reaping. And the entry into the appropri- 
ate period for each of these economic pursuits is marked 
by certain public religious feasts and sacrifices 
organised by society to face the unforeseen risks and 
dangers of the new state. These constitute the Public 
Worship of the Kharias. 

After giving an account of the Public Worship, 
we shall also describe, in this chapter, the periodica] 
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Private worship, by each Kharia family, of the Ancestor- 
spirits, the Supreme Deity or Sun-God, the presiding 
Spirit of Cattle, and the presiding Spirits of Hills (Pats), 
and other village Deities or spirits, and briefly refer 
to certain religious or magico-religious rites connected 
with such important economic undertakings as the 
building and occupation of a new house, the digging 
of a new well or tank, the planting out of a garden, 
and the first handling of a new musical instrument, and 
the eating of the first fruits of the season. 

Bellgious Feasts and Festivals of the Hill Kharias. 

As may be naturally expected, the Hill Kharias, with 
their simpler and ruder economic culture and the compa- 
ratively fewer deities and spirits in their pantheon, have 
a simpler faith and much less elaborate rites and ceremo- 
nies than the comparatively more advanced sections 
of the tribe. As very few Hill Kharias have yet taken 
to regular plough cultivation of paddy, the ceremonies and 
festivals connected with the sowing and transplantation 
of such lands are only observed by a few individual fami- 
lies and do not come within the category of public festi- 
vals. Their public festivals in which the village-priest (Di~ 
huri or Dohuri) conducts the religious rites are connect- 
ed mostly with hunting and jAwm cultivation. As among 
other sections of the Kharias, in every puja, Dharam 
or the Supreme Deity is first invoked and then the Isti 
Pat or the tutelary Hill-spirit of the village, and with 
him are named all other Pdfs or Hill-spirits whose names 
may occur to the Dihuri, and then the village detly or 
Gram-devata named Bardm who is in origin a forest 
spirit, This spirit has been supplanted as a village-deity in 
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most Hill Kharia villages in Mayurbhanj by the Earth- 
Spirit under the Hindu names of Thahurani or Basuki- 
mata or Bdsu-mdtd (obviously a corruption of Basu- 
mail, the Earth). But in connection with their hunting 
expeditions, Bdrdm is still invoked and propitiated as a 
Jungle-spirit by all sections of the Hill Kharias. As for 
the Ancestor-spirits, besides receiving libations whenever 
rice-beer is brewed at any house, and libations and 
offerings at the bhitar of each house by every house- 
holder at the time of all public festivals, they are the 
principal recipients of offerings and libations in all private 
religious feasts connected with operations for the gathe- 
ring of honey and the plough-cultivation of paddy and 
the eating of the first-fruits of the jungle and tha 
fields, and the propitiation of the spirit of the cattle-shed, 
although the Supreme God (BHARAM) and the Hill- 
spirit {Pdi) are also invoked at these festivals . 

A short account of the religious feasts and festivals, 
both public and private, of the Hill Kharias are given 
below. It may be noted that there are local variations 
in the details of the rites and ceremonies, and only 
the rites and ceremonies more generally observed are 
noted in the following account. 

Public Pujas of the Hill Kharias. 

1. The Phagu or Spring Festival. — The Phdgu festival 
bears evident traces of its origin in the food-gather- 
ing and hunting stage of economic life. This festival, 
among the Hill Kharias as among the other two sections 
of the Kharias, consists of two parts. One is a ceremonial 
hunting expedition and the other is the consecration of the 
first-fruits, the first flowers, and edible leaves and tubers 
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and other products of the season — before eating or using 
them. The first part is known as Pdrdhi or Hunting 
Festival, and the second as Am-nudkhid or the Eating of 
the first-fruits of the Mango. 

Pardhi— The first part of this Hill Kharia festival 
is as follows : — On the day preceding the full-moon day 
of the month of “P/iag'u” or- Fhdlgun (February-March), 
all the adult male Kharia population of a Hill Kharia 
settlement join in a ceremonial hunting expedition. 
The head of each family, and his wife, remain fasting 
on that day. In the early morning, all the men assem- 
ble with their bows and arrows and axes and, under 
the leadership of the Dehuri or village priest (who 
has to observe a fast until the following day), start for 
the expedition. In the absence of the Dehuri, a /Smn 
or elder of the settlement acts for him. No hunter 
must carry with him any copper coin or other copper, 
for if any one does so the expedition, it is believed, will 
turn out a failure . The hunters leave home early in the 
morning, unseen, if possible, by others, in order probably 
to avoid the evil- eye of witches and malicious persons. 

After leaving the limits of their settlement and 
before entering the jungle, tiny make a halt on an 
open space. The Dehuri clears a spot of ground about 
one cubit square. There all put down their hunting 
weapons. The Dehuri then stands with his face to 
the east, and in the names of the mountain-spirit (Pat) 
and the forest-spirit (Bardm), offers firsta libation of water 
from a gourd-bottle in which. water is carried by the party 
and then a libation of r ice-beer on the weapons, and prays 

92^ Compare similar customs among the OraoSs. S. C. Koy, 27je 
Oraons of Chota-Nagpur, P. 231 
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and vows to the spirits as follows: — “0 Thou Pat I 
0 Thou Baram I Here, I offer libations to you. If we 
have success in our expedition, we shall give you offer- 
ings on our return”. Then all take up their respective 
weapons; each touches his forehead with his weapon 
and makes reverent salutations to Pat and then to 
Bafdm, and, all enter the jungle to hunt. Towards 
evening the hunters return from the jungle. 

On their way back home they stop for a while on 
the spot near the boundary between the settlement and 
the forest, where, on their jungle-ward journey, they had 
offered libations to Pdf and Barum. There the Dihuri 
now offers a piece of meat (taken from any part 
of an animal bagged) to the same spirits but facing 
west. The reason assigned for facing west is that 
the Sun has by that time moved to the west. This 
time the weapons are not put down on the ground. 
Then they return home. At home, the women hav’e 
all the time kept a fast and engaged themselves, after 
a bath, in cleaning the huts and everything in them. 
They now joyfully welcome the hunters, wash their 
feet and salute them. The game is then divided among 
the different Kharia families of the settlement in propor- 
tion to the number of members in each family. The 
hunters then take their bath, and the head of each 
family offers libations of rice-beer to his Ancestor-spirits. 
The women also take their bath and cook the evening- 
meal, of which the meat of the hunted animals forms 
the main dish. The whole night is spent in singing 
and dancing, drinking and merry-making. 

The good or ill success at the Phagu hunt is regar- 
ded as an augury of the plepty or scarcity of food for 
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the settlement or village during the ensuing year. 
On return home of the hunting pai’ty, the head of each 
family offers sun-dried rice (Kotnsdr rumJcub} and libations 
of rice-beer to his Ancestor-spirits in the O'bhitar. 

(ii) Am-Nnakhia— The second part of the Phagu festival 
among the Hill Kharias is known as Phagu Nawdkhid 
or the Eating of the first-fruits in the month of P hdgun. 
In the early mcrning following the Phdgu hunt, the 
men of the settlement assemble at the sacred grove 
called Bardni’thdn or BdsuM-thdn (according as either 
Bafdm or BdsuM is regarded as the village-deity in a 
particular village), with the required fowls and diap (sun- 
dried) rice. The Dihuri, who has remained fasting since 
the preceding day, goes there after bathing, washes the 
stones representing the Bardm spirit or Bdsukl or Basu- 
mdtd or Thdkurdr^i and the Pdt spirit and puts down 
on the ground three small heaps of rice side by side. 
The Dihuri sits down before these rice-heaps with his 
face to the east. The fowls and a goat or a sheej), if 
available, purchased with money contributed by the 
different families of the settlement, are placed by liis 
side. First of all, mango blossoms are offered to the 
stones representing Bardm and other spirits. The 
Dihuri sacrifices, first, a white cock to Dharam, and a 
little of its blood is first dropped on the first heap. 
Then a goat or sheep, if any, is sacrificed to Bardm 
(and in some places in Mayurbhanj, to Bardm and 
BdsuM, together). Whether a goat or a sheep can be 
procured or not, a couple of red fowls are always sacri- 
ficed on this occasion. While the sacrifices are being 
made, the Dihuri prays for “plenty to eat and drink 
in the settlement, and immunity from sickness and 
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other trouble”. No separate sacrifice is made to Pat ; 
but the Pat spirit is named along with Dafdm. In 
some settlements, however, a mischievous spirit called 
Kdld Eudrd is also offered a black cock. 

After these general sacrifices of fowls and goat or 
sheep purchased with money raised by subscription in the 
settlement for the benefit of the entire settlement, the 
Dihuri also sacrifices fowls brought by individual 
Kharias Avho had vowed such sacrifices to secure 
relief from some sickness or other calamity in their res- 
pective families. The Dihuri receives as his perquisite 
the heads of the sacrificed animal and fowls. The rest of 
the meat is divided amongst all. Individuals who bring 
fowls to sacrifice for their own benefit, take away the 
trunks of their respective fowls. The mango-blossoms 
offered to Bardm are distributed amongst all. It is 
only after this festival that the Kharias of the settlement 
may collect and eat new fruits, vegetables, edible leaves 

and tubers of the season. 

2. Jeth Nawi Khia — The only other public Pujd of 
the HiU Khafias partakes of the nature of both a public 
festival and a private worship. Although originally, it 
would appear, communal worship preceded private wor- 
ship, this festival appears to illustrate the development of 
a private Pujd into a public Pujd. Though primarily con- 
nected with honey -gathering or rather with the ceremoni- 
al tasting of the first honey of the year, it is now also 
connected with jhum cultivation, thus illustrating the 
occurrence of changes or modifications in institutions 
and rites in accompaniment to changes in economic 
life. In its relation to honey- gathering, it is a private 
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festival celebrated iu the houses of individual Kharias. 
The head of the family remains fasting from morning 
till noon. At noon he bathes and then, at the corner 
of the cooking- apartment consecrated to his Ancestor- 
spirits, offers a libation of rice-beer and of a few drops of 
the new honey of the season. Cooked rice is also offer- 
ed, and the man prays, -“0 Ye So-and-So, So-and-So, etc. 
(names his deceased ancestors) ! Do ye ])rotect us from 
sickness and sorrow. May we have plenty of libney and 
other food. We are offering you your due share”. Then 
a libation of water is poured on the ground and the man 
bows down on the ground to his Ancestor-spirits. 

This festival, known as Jeth-Nawakhid, is essentially 
the ceremony of eating the “first-fruits” of the honey- 
combs. But it is also the only festival among the 
Hill-Kharias intended to help them in their rude Jhu- 
ming agriculture and, in that light, it is also their 
sowing festival. The village-priest {IHhuri) observes 
fast since the previous day. On the morning of the 
Puja-day, a small rectangular or square bit of ground 
on the native hill or hill-slope is cleaned and besmeared 
with cowdung diluted iu water. Then the Dihuri places 
marks of vermilion (sindur) in three ]^arallel rows of 
three marks in each row. Then he puts some sun-dried 
rice on each sindur mark. Sometimes flowers are also 
placed there. A white cock is made to feed on the rice 
upon the central sindwr-mark. Tlien, facing the rising 
Sun (east), the Dihuri cuts its neck with a knife and 
drops its blood over the rice on the central sindur mark. 
This fowl is sacrificed in the name of D ho ram with 
a prayer to send down sufficient rain for the growth 
of the crops. A red cock is next sacrificed with the 
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same rites to Paf ; and, in doing so, the Dihuri names 
first the Isfa-Pai or tutelary Pdf o£ his own village and 
then names all other Pats or Hill-spirits o£ his country 
whose names occur to him, and prays that the crops 
of the settlement may not be destroyed by wild animals 
and that weeds may not multiply and retard the growth 
of the crops. The Dihuri then makes offerings of 
dtap (sun-drisd) rice to the Bardm spirit at the Bardm- 
tlidn or Bardm-sdl, and a fowl, if available, is also sacri- 
ficed to Bardm. On the stone representing Bardm, 
vermilion marks are also placed by the Dihuri. The cost 
of the sacrifices are met by subscriptions raised in the 
village. After this public sacrifice every Hill Kbaria 
who has jhilm cultivation generally sacrifices a white 
cock at his own house to Dhnram, and every Kharia, 
as already stated, offers a few drops of the new honey 
of the season and libations of rice-beer to his Ancestor- 
spirits at their sacred tabernacle by the side of the family 
hearth. 

After this, again, when an individual Khafia first 
goes to his field to sow Rdmdkali seeds, he cleans a 
spot on the field and pours a libation of water to his 
tutelary Paf-spirit and prays for success in his culti- 
vation. This is called Bichi Pujd. 

Private Pujas of the Hill Khariaa. 

1. Karam Puja. — Although we begin our account 
of the private Pujds of the Hill Kharias with the Karam 
festival, it is neither a genuine festival of the Kharias 
nor is it regarded as of much account* It partakes 
somewhat of the character of a public festival, although 
it is celebrated at the expense of individual families. 
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It appears to be a festival borrowed by the Khafias 
from their Hinduised or Hindu neighbours of what are 
generally known as the lower castes. 

This festival is now celebrated by the Hill Kharias on 
some date either towards the middle or end of the month 
of Bhadra and not necessarily, as among Hindu castes, 
on the eleventh day of the moon in the month of Bhddra 
(August-September). Young men cut down and carry 
two branches of the Karam (Nauclea parvifolia) tree, 
either to the village dancing-ground (as is generally 
the case when the expenses are borne by a number 
of families) or on the dngan or court-yard of the house 
of a particular family at whose expense it is celebrated. 
The village Dihuri’s services are requisitioned for the 
Fujd. He takes a bath and proceeds to the place where 
the Karam branches have been installed and festooned 
with wreaths of flowers. There he places a handful 
of dtap rice on the ground before the Karam branches, 
sacrifices a fowl of any colour or, if available, a goat, 
drops its blood on the rice, and prays to Dharam and 
Pdi for general prosperity. The whole night is spent 
by both men and women in singing and dancing and 
drinking rice-beer . Next morning the Karam bran- 
ches are carried in procession with drumming and singing 
and thrown into a stream or tank. 

It is interesting to note that whereas the Hindu 
and Hindu i sed castes and even the Mundas who 
celebr ate this festival ma ke offerings oFYonE^/ie#, and 
rice-flour bread (and no animal 8acfificeiTTo~TEe'deitie8 
at this festival, the Hill Kharias offer anlinaTsacrifices. 


93. See The Mundae and Their Country p.478. 
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2. Dhan Nuikhia, or Eating the First-fraita of Jhnm 
onltlyation. — Generally on the day following the Karam, 
festival, Eharia families who have any jhum cultivation 
observe the ceremony of eating the first fruits of Bdmd- 
Icali and upland paddy (if any) . The kitchen is 
cleaned with cowdung diluted in water. New Bdmd~ 
kali and, in some families, new rice are cooked in a 
new earthen pot and offerings of these and libations of 
rice-beer are made by the head of the family to the 
Ancestor-spirits at their seat in the kitchen. Libations 
of rice-beer and offerings of new rice are also made to 
BaTdm at his seat in the Bardm-sal of the village, and 
a vermilion mark is applied to the stone representing 
the Rarawi-spirit there. In some villages (as in villages 
Kuatoli and Arposi in the Mayurbhanj State.) where 
Bdsilki or Bdsumdtd or Thdkurdnl, in place of Bafdm, 
is worshipped as the village-deity, the offerings are made 
at the T hdkurdriA-sdl, and a mark of vermilion is appli- 
ed to the stone representing Thdkurdnl. The Bardm- 
thdn or the T hdkard)}i-sdl is generally situated outside 
the settlement under a Jdri or Aswattha (Ficus Indiea) 
tree or a mango tree or some other large tree or clump 
of trees. 

3 Harvest Festival (Shnti Fujd). — On the day that 
a Hill Khafia starts reaping his crop he must first 
offer sacrifices to the spirits. His threshing-floor is 
cleaned with cowdung diluted in water, and Methi 
or Fenugreek (Faenuvi Griecum) seeds are sprinkled 
over the ground, and vermilion marks are placed on 
it, sun-dried (dUip) rice is placed on three spots side 
by side. Some also pour a little milk on the ground 
and place a bit of hemp and one or more betel-nuts by 
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the side of the rice. Three fowls, — one white, one red 
and another black, — ^are, one after another, made to peck 
at the rice and are sacrificed to Dharam, Pat, and 
other village deities respectively. While doing so, 
the sacrificer prays for prosperity throughout the 
ensuing year. The blood of the fowl is poured over 
the rice. 

1. PouB Puja or Akhan Yatra. — On the day prece- 
ding the last day of the mouth of Potts (about the 
middle of December) the head of every Hill Khariii 
family offers boiled rice, rice-flour cakes, and rice- 
beer to the Ancestor-spirits at the kitchen which has 
been cleaned with coAvduug and water. A Kharia 
■who can afford to do so also sacrifices a fowl and 
offers its blood and meat to them . While making 
the offerings and sacrifices he prays to the Ancestor- 
spirits for the health and well-being of the members of 
the family. The day following is spent in eating and 
drinking, dancing and singing. It is believed that if 
this Piljd is omitted (except when the family is under a 
taboo) some member of the family may be afflicted with 
insanity. No religious festival aua, however, be cele- 
brated by a family during a ](eriod of birth-tal^oo or 
death-taboo. 

5. Got Puja, or Pasturage Saoriiice .—Hill Khafias who 
own cattle, observe this Piljd on the new moon day 
in the month of Kartik (October-November). A small 
bit of land on the grazing-ground is cleaned with cow- 
dung and water, and over it methi or fenugreek seeds are 
sprinkled and a spot is anointed wdth vermilion and 
over it is placed some dtap rice. A hen’s egg is then 
offered on this rice in the names of Pd.t and the 
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village-deity, Baxam or Basumata, as the case may be, 
and the owner of cattle prays that his cattle 
may prosper and have plenty of fodder and immunity 
from the attack of wild animals. And a vow is taken 
of similar offerings again after a year, if all goes well 
and nothing un-toward happens. 

6. Oohal-Puja, or Cattle-shed SaorifioeB. — The day 

following the Got Bujd, sacrifices are offered by the 
Kharia owner of cattle to the village-spirits and to Grod 
for the well-being of the cattle. The cattle-shed is swept 
and then cleaned with cow-dung and water. The 
master of the family, who has remained fasting, takes 
a bath and then sacrifices a white cock to Dharam, 
a red fowl to Bafdm or to Thdkurdt}!, as the principal 
V illage-spirit may be variously called in different 
villages, and, in some places, a black fowl to Kdld 
Icudrd. While offering the sacrifice, he prays and vows 
future sacrifices as in the Got-Pujd. r 

7. Puja for Honey-gathering . — An important /pu- 
pation of the Hill Kharias is the collection of 
There is danger in this occupation from the stings tsf-ftie 
honey-bees as also from the general steepness of the hill- 
sides where the hives are found, and there is always 
the risk of disappointment as sometimes the bees make 
off with the honey, leaving the hive empty. Therefore 
the favour of . Pdf or the Mountain-spirit has to be 
secured. And this is done by the head of the party 
offering to that spirit, before they begin their honey- 
gathering operations, oblations of water, and, as soon 
as the first comb is collected, again offering a little pi 
its honey to Pdf. 
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[A] Public worship of the Dudh and Dhelki Khirias. 

1. Festivals and Sacrifices connected with 
Food-gathering and Hunting: 

The Jdnhor Pujd or Fhdgu Festival. 

The Dudh Kharias and Dhelki Kharias have long 
outgrown the purely food-gathering and hunting 
stage of economic life. But even these comparatively 
advanced sections of the tribe, though less frequently 
than the primitive Hill Kharias, still supplement the 
produce of their fields at times with edible fruits, 
flowers, leaves, and tubers of the forest. The corolla 
of the murun or mohud {Bassia Idtifolia) is still a 
valued article of food with all sections of the Kharias, 
and its fruit supplies them with oil, and from its flowers 
an intoxicating liquor is distilled. The ml fruit is 
steamed or boiled and eaten. The ml and the mohud are 
the most characteristic trees of the jungles and uplands 
of the Kharia country. And to this day, Kha- 
lias of all sections celebrate a religious festival in the 
rj^th of Phdlgun (February -March) when the sal tree 
and the mohud tree are in flower. This spring festival 
is known as the Jdnkdr or Phdgu festival. 

Now, the -most interesting point about it is this : 
With the Hill Kharias who have not yet completely 
out-grown the food-gathering and hunting stage 
of economic culture, the Phdgu festival is both a food- 
gathering and a hunting festival in which the Pdf and 
Bardm -the spirits of the Mountain and of the Forest, — 
are propitiated. The Dudh Kharias and the Dhelki Kha- 
rias who have long out-grown the hunting and gather- 
ing stage still retain this festival and make offerings 
of jungle fruits and the first-fruits of the mohud 
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or murun and sal trees to the Bdghid spirits (spirits 
of persons devoured by tigers) and Ehunt-ddnt spirits, 
and pray not for success in hunting but for protection 
of their cattle (mostly plough-cattle) from the wild 
beasts of the forest . The Bdghid and Ehunt-ddnt 
spirits are now village- spirits and at the Phagu festival, 
the Dudh and Dhelki Kharias, besides offering jungle 
fruits to them, sacrifice fowls, and go through a mimetic 
magic rite of throwing water over men and houses and 
house-tops, with the object of attracting from the 
heavens sufficient rain for their agricultural operations. 
So far as these comparatively advanced sections of the 
Kharias are concarned, the onh' trace of a ceremony 
connected with food-gathering and hunting is that until 
this festival is celebrated, a Kharia may not pluck or 
eat the new vegetables and fruits of the season, and 
that new ^dl blossoms and some jungle fruits are offered 
to the spirits at this festival, and all eat the first-fruits 
of mohud. The only trace of its connection with a 
hunting festival is that on the day preceding the fes- 
tival some Kharias go out in a body for a ceremonial 
hunt. The Dudh Kharias have further adopted from 
their Hindu and Hinduised neighbours the custom of 
burning a sapling or branch of the semar or simul (Bom- 
hax Malabaricum) which they plant on an open space 
and wind round with straw and anoint with vermi- 
lion. They have further assimilated the Phagu festival 
so closely with the Sarhul festival of the Mundas and 
the Oraons of Chota-Nagpur, that the Kharias call 
their own festival indifferently as either “Jankor” 
or “Sarhul” or “Phagu” (Bd^ in Mupdari, Ehaddi in 
Oraon). 
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With the Hill Kharias, the Phagu festival, as we 
have seen, has remained to this day a purely Hunting 
and Food-gathering Festival. As the Hill Kharias have 
a feeble social organisation, their religious organization 
is equally rudimentary; and so their Phagu festival, as 
we have seen, consists of the barest ritual of offerings, 
sacrifices, prayers and libations to the spirits of the Hill 
and the Forest and to the Ancestor-spirits, and the 
observance of certain taboos. 

The Dudh Kharias and the Dhelki Kharias, too, cele- 
brate the Jdnkdr or Phagu festival, on the first day by 
a ceremonial hunt in the day-time and a ceremonial 
hut-burning accompanied by sacrifices that night, and 
on the following day by sacrifices at the sacred grove 
of the village. Now-a-days, sacrifices or offerings^ and 
other ritual which used to accompany this ceremonial 
hunting not long ago are being neglected and the 
Phagu Hunt is only undertaken as an effete relic of 
a former practice. 

Ceremonial Hunting . — The ceremonial hunting {Ldm- 
Idm) has been very much simplified by the Diidh and the 
Dhelki sections of the tribe. The day before the Jdn- 
kdr Festival, only some young men and a few adult 
men go out, early in the morning, to hunt in the jungles 
with their bows and arrows, and axes. They may 
not take with them any copper coin or indeed anything 
made of copper, which is strictly taboo on such an occas- 
tion to the Kharia as to some other neighbouring tribes 
like the Mundas and the Oraons. The party return home 
in the evening after taking their bath on the way. The 
mistress of the household also takes a bath at about 
sunset. On their return home the hunters have their feet 
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washed by the women. Rice-beer is strained and made 
ready for use. First of alJ, libations of rice-beer are offered 
in two leaf-cups to the Ancestor-spirits at the O'bhitar or 
sacred tabernacle near the hearth in each house by the 
head of the family. That day a few members of some 
Dudh Kharia families also go out on a ceremonial 
fishing expedetion; and at night each family consume 
plenty of rice-beer. In fact, rice-beer and the meat cf 
the game and fish, if any, caught that day form their 
only drink and food that night. The master and 
mistress of each Kharia family observe a fast and strict 
sexual continence that day and night. 

Hat-burning . — That day a few young men also cut 
down and bring to the village with songs and dances 
an erendi or castor plant (Palma Ghristi) or, if avai- 
lable, the branch of a Semar or cotton tree (Bombax 
malabarieum) and plant it in the middle of the village 
road. A small Icumha or straw-shed is erected round 
the plant or branch. After evening-meal, the villagers 
led by the village-priest (Kdlo or Pdhdn) and his assis- 
tant (Pdjdr) come up there, dancing, singing and 
drumming. People suffering from diseases bring with 
them each some thatching-grass (along). The priest and 
his assistant take the votive fowls and other ingredients 
for the ceremony into the Jctimbd, A small part of 
the floor of the Icumbd is cleaned with cowdung 
diluted with water. On this spot the priest arranges 
drud rice (komsor rumkul) in as many small heaps 
(kufis) as there are fowls to be sacrificed. An egg is 
placed on the first heap. The priest lights the wick 
jutting out of a leaf-cup containing a little ghee 
(clarified butter), and throws frankincense, ghee, and 
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4 ), 

molasses on live coals placed by the side of the rice-heaps. 
Standing with his face to the east, the priest then pours 
on the ground from a leaf-cup some dmd rice by way 
of offering to the Sun-God (Dharam), and taking in his 
hands a white cock raises it three times to hie forehead 
by way of obeisance, and each time lowers the fowl again 
to the ground. When the fowl is finally put down on the ' 
ground, the priest drops a few grains of rice over its 
head for it to pick up. While the fowl pecks at the rice- 
grains and eats one or two grains, he cuts off its head 
with a knife and places the head by the side of the egg, 
and holds the trunk over the rice-heap so as to let the 
blood trickle down on the rice. The other fowls are 
similarly sacrificed to the village-spirits. And no sooner 
is this done than the Pujdri who was standing with 
an axe in his hand just at the door-way of the Icumhd 
sets fire to it, and the priest, after pouring milk from 
a jug over the P^jd-offerings, quickly quits the shed. 
The men holding thatching-grass in their hands cast 
them into the flames praying that their maladies may 
be consumed by the holy fire. The Piljdri hacks down 
the ere9}di plant or semar branch, as the case may be, 
into pieces with his axe, and some of the men present 
rush to get hold of a piece each. This sanctified piece 
of erej}(}i or of semar wood is believed to ward off 
lightening, and is therefore placed on the roof of 
some Kharia houses just over the door-way. 

The Jankor Puja. — As for the main Jdnlcor or Phdgu 
Pujd held on the following morning at the sacred 
grove variously called Jankor, Jkdnhar, or Sarnd of the 
village, it is a more elaborate festival among the Dudh 
and Dhelki Kharias than the Phagu festival of the 
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Hill Kharias. Its original nature as a food-gathering 
festival has been overlaid with ceremonies designed to 
secure divine help for agricultural operations. 

This festival, as celebrated by the Dudh Kharias 
and Dhelki Kharias, is as follows: — In the month of 
Phdlgun (February-March) when this Jdnlcor Pujd 
is celebrated, the sal (Shorea rohusta) and mango trees 
are in blossom. As in all public pujds, the Kdlo and 
his assistant, the Pujdr, must remain fasting. They 
fast during night on the full-moon day of the month. 

On the following morning the Kdld and the Pujdr 
take their bath and go to the sacred grove (JdnJcdr) for 
worship, and all male villagers follow them, some carry- 
ing fowls, drud rice, etc. The Edlo carries in a winuo- 
ing basket some drud rice, 'sdl flowers, Mahud flowers, 
etc.. The Pujdr and others carry a pot of rice-beer, 
a new earthen jar full of water, some incense and live 
charcoal, molasses, ghee,, and an axe. 

A spot in front of one or more sacred stones repre- 
senting the presiding spirits of the settlement, (Khiint, 
Bdghid, etc.) placed under a s'dl {Shorea rohusta) or a 
murun or mahud {Bassia latifolia) tree is cleaned with 
cow-dung diluted in water. The Kdlo sits down facing 
east in front of the stones representing the village- 
spirits, and some burning charcoal is placed before him. 
He sprinkles molasses and incense over the burning 
charcoal and prays to the village-spirits as follows : — 

He^do KhUnt Baghid dm-td musd dmd^ pUjd-sewd kardeting, 

(O Khupt Baghia ! To The® to-day Thy Worship-service I am doing.) 
Murun, jdrd lud jhdri luku-tS ing musd dma nimi-bdng mu$d jdng- 
(Mahua, bar, fig, all fruits, I to-day thy name-in to-day Phagu) 
kdr t deeding, Amd^ pujd-sewd kardeting, OreHng, 

([pfija] 1 am doing. Thy worship-service 1 am doing. Bullock,) 
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bontel, meronit lehu, jhdri-se kinir, jhankoe^ kiro, banai-kitae 
(buffalo, goat, men, them-all, jungle, brush-wood, tiger, bear, them-from,) 
bUnchHem 
(do ye protect,) 

“0 Ye, Khunt and Baghia spirits ! To-day I am 
offering sacrifices. To-day in your name I am offering to 
you mahud, bar, fig, — all these fruits. I am worshipping 
you. Do ye protect [our] bullocks, buffaloes, goats, men, 
etc., in jungle and brushwood, from tigers and bears.” 

Then he puts down five small heaps of drud rice before 
him and besmears the .I-hdnkar stones with vermilion. 
Then he washes the feet of five fowls, one after 
another, with water, and makes each fowl peck up rice- 
grains from the five heaps of rice respectively. 
He then stands up facing the east and holding the fowls 
in his hands, and repeats the former prayer again. 

Then one of the fowls is let loose in the name of 
the Bdghid spirit. Then the Kalo sacrifices the re- 
maining four fowls, one after another, with an iron 
axe and drops the blood on the ground over the rice- 
heaps before the stone representing “Kh.unt~ddTtf\ 
The Kalo next bows down five times, kneeling on 
the ground, before the stones. The I’djdr pours water 
on the head and on the joined palms of the Kdlo's hands. 
The Kalo drops the water with the joined palms of his 
haiads before the stones and bows down and touches his 
fore-head with his joined palms five times. 

While the Kalo is thus engaged, rice is boiled in a 
new earthen pot beside him; and to this he also attends 
occasionally. The liver and head of the sacrificed 
fowls are also cooked at the spot and eaten by the Kalo 
and the Pujar. Next, the Kalo takes up four handfuls 
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o£ boiled rice and places them on the four sides of the 
improvised hearth, and again bows down five tinaes 
before the hearth. He then eats five morsels of boiled 
rice. Eacli time, after eating a morsel of rice, he 
drinks a little water from the leaf-cup. 

He then drinks the sanctified rice-beer (tapdan 
Jidniii), and the others present drink ordinary rice-beer. 
Then the Kalo is taken up on the shoulder's by a robust 
man and carried from house to house all over the 
village. He is followed by the Pujar with sal {Shorea 
rohusta), Dhavthd (Orislea tomentosa), and mahxid 
(Bassia Zalt/oZta) flowers in a winnorving-basket. These 
flowers generally gathered by the Kalo on the 
]>revious day sire brought to the sacred grove (Sarnd trr 
Jhdnkar). One or two persons carry two jars of water, 
and they and other villagers accompany the party from 
house to house. As the party reaches each house, the 
mistress of the house comes out and the Killo throws 
some water on a part of her cloth which she stretches 
out to hold the water. She sprinkles this water 
inside the hut and over the roof of the house. This is a 
ceremony of mimetic magic done with a view to attract 
plenty of rain. Then the Kalo gives her some flowers 
from his winnowing basket, and in return for this the 
Kalo is given one or two annds in cash, besides rice-beer 
to drink. Finally the Kalo pours some water on the 
head of the mistress of the house saying “iumo”, i. e., 
‘‘^Mdy rainfall". The flowers and water given by the 
Kalo to each villager are regarded as calculated to bring 
blessings to the house. The same process is repeated 
at each house; and finally the Kalo is carried to his 
own house followed by the party. Then his wife and, 
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in her absence, his son’s wife or some other female 
member of his house comes out and. washes and anoints 
his legs and feet. Here he is not paid anything but 
is given rice-beer to drink. On this occasion Kharias 
invite one another to drink rice-beer and eat the first 
muriin or mahiiti fruits at their houses. On this <lay, 
every head of a Kharia household offers sacrifices or 
offerings of rice and oblations of rice-beer to the s])irits 
of his deceased ancestors. 

It is ordy from, after the celebration of tliis 
festival that the new muriin or 'iiiahud (Bassia lati- 
folia) flowers and also new sal flowers of the season 
may be used by the Kharias. That day every Kharia 
householder also offers special sacrifices to his Ancestor- 
spirits in his O'bhitar or sacred scat of the Ancestor- 
spirits near the hearth. The master of the house takes his 
bath in the morning and gathers some flowers of the sal, 
mohud, and dhdodi . A few of these flowers are inserted 
in the front rafters of the house . Then the mistress of 
the house goes to the village-spring with an earthen-warCT 
pitcher and, after bathing, fills her pitcher with Avater 
which she carries home . The head of the family strains 
out rice-beer and takes a potfui of it as also floAvers of 
the sal, mahud and dhdodi and a grey fowl to the 
O'bhitar. There he sacrifices to the Aneestoi^spirits the 
fowl by fisting it to death, and also offers the flowers and 
the rice-beer besides loaves of rice-flour bread or cake 
prepared for the occasion . Then he eats a j)iece of the 
sacrificial bread and drinks a leaf-cu))-fu1 of the sacrificial 
beer . The remaining sacrificial meat and other offerings 
are distributed among the other members of the family . 
The head of the sacrificed foAvl is scorched in fire, and, 
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when the skin is burnt, cut into slices, wrapped up in 
sal leaves and roasted in the fire . The roasted head 
and the heart {kdrji) of the sacrificed fowl are offered to 
the Ancestor-spirits, and the meat thus sanctified is 
then eaten by the head of the family . Other members 
of the family eat the rest of the sacrificial moat. 

(11). Festivals connected with Agrlcaltnre. 

The Hill Kharias generally have not yet taken to 
regular agriculture but practise, so far as they can^ the 
rude form of cultivation known as Jhuming. And so, 
as wo have seen, they have only a sowing festival 
cekibrated before the first seeds of Rama-kalai ( Phase- 
olns) are sown in the month of Jaislha (May-June), and, 
also a first-fruits-festival in the month of Bhddo (Augu- 
st). The other sections of the tribe who practise regular 
plough-cultivation have some agricultural festivals at the 
beginning and termination of every stage of their agri- 
cultural operations. Thus they have the Ba’-Bid'n-Bid'n 
or Sowing ceremony in Jeth (May-June); the Rdnol or 
Bangdri or transplantation ceremony in Asarh (June- 
July); the Kadldfd which is tlie ceremony held in Septem- 
ber when rice grains, forming in the green paddy-plants, 
stand in danger of being destroyed by birds and beasts 
and other pests; the Told Piijd or harvest ceremony in 
November December; and the Nyddem Ni/ond ceremony 
for the eating of the first-fruits in the month of Bhado 
(.vugust-September). We shall proceed to give an 
account of each of these festivals : — 

(1) The Sowing Festival {Ba'.Bid'n.Bid'n Pujd). 

^Bd' is the Khariii word for paddy or rice, and the 
word ‘Bid’ or ‘Bidn’ means ‘to sow’. Thus, ‘Ba’-Bidn-Bidn’ 
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means ‘Sowing paddy’. In the mouth o£ Ba'-hidn'bidn' or 
sowing-month’ (Maj -June) the Ba'-bidn’-hidn’ or sowing- 
ceremony is first performed by the Kalo or village priest . 
The Kalo announces the date of the ceremony. This is the 

ft/ 

first day of the year Avhen Keond (Drospyros melanoxi/- 
lon) leaves may by plucked and cups may be ])re]iared of 
Keond leaves . 

For the night jirccediug the a])pointcd day, the Kalo 
remains fasting . At early morning before the Sun has 
risen he takes his bath and offers five fowls (red, white, 
black, spotted, and grey) to the Kkunf-I’af or Khilyf- 
Ddnf Spirits in liis own house . Ho then takes ]»addy- 
seeds in a small new basket and goes silently to the 
Pdhdndi land, or land set aj)art for defraying the expen- 
ses of the public religious festivals. No one may sec or 
look at him; and even if he hap])ens to see any one he 
must not talk to him . On reaching the Pdhdndi field 
he scatters fi^H! or seveai handfuls c)f seeds on a ])ortion 
of the field ploughed beforehand and returns home in 
silence, after ]»loughing the field himself or leaving one 
of his ploughmen to plough the field . When tlie Kalo 
and his companions have returned from the field, he 
offers rice-beer to his Ancestoi'-spirits at the door of his 
kitchen and prays : — 

He do! phalnd Burhd! He do phulni KandOehu! 

(Here! Such-and-such an old man! Herel 8uch-and-8uch an old woinant) 
Amldr-te bdbithoej je ambdrte umbra, riimi bun e?iem rtaii 
(You both I BOW — so you both your name-in without complaint) 
jdnkortiny KtindU hdkon kite lai-kusa hokoh ktisu dbu hoe-gar a,, 
(I sacrifiee. children-to stomach-ache head-ache not happen let.) 

Trandation : — “0! So-and-so (names), old men 
(Ancestorc) and old Avomen (Ancestresses)!. In your 
names, lam sowing paddy. I ungrudgingly offer sacri- 
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fices to you. May not my children suffer from stomach- 
ache and head-ache (i. c. any disease or ailment)”. 

Then all drink and eat. Then the same ceremony - 
is performed by every individual cultivator on his own 
field and in his oa^ h house, on any later day that 
suits him. 


(2). Transplantation Festival: 

Bonol, or Bangirl (Hindi) 

The Bangdri or tansplantation ceremony is performed 
first by the Kalo on the Pahanai land on some appoin- 
ted day in the beginning of the month of Sdwan (July- 
August). Five fowls of different colours (red, grey, 
speckled, white, and black) are offered to Khunt-Pdf 
(the Khilni and Pdi) spirits at the Kalo’s house. 

In it the same ritual is followed and similar prayers 
offered as in the Bd'-hidn'-bidn’ ceremony, except that in 
this festival instead of sowing paddy seeds the Kalo 
transplants five sheaves or bans (of tAVo or three seed- 
lings each) of paddy-seedlings on a portion of his ‘Paha- 
nai' land. Before jdantiug them, he offers on a small 
depression made in the mud of the field a small quantity 
of mdso (^Phaseolus roxburghii), kdrthi {dolichos bijiorus), 
jdidngi (Guizota Jbyssinica), bdngiir or wild-cotton 
seeds, and dried mdruti {bassia latifolia) flowers, and 
plants the five sheaves side by side. Then his people 
or labourers transplant paddy-seedlings on the rest of 
this field. It is only after this ceremonial transplanta- 
tion of the Kalo’s field that other villagers may trans- 
plant their fields. That day the Kalo treats people 
with drink at his house. 
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(3) KadletS Festival. 


The word Kadlefa is the corrupt form of a Hindi 
word composed of ^^Kddo'^ meaning ‘mud’, an(i ^lofa' or 
‘Zcfa’ meaning ‘lying down’ or ‘flouncing,’ probably 
because the fields are made full of mud for transplantation. 
On the first half of the month of Oodd-jerib (September- 
October), the Kadldfa or Kadleta. pftjd is performed by 
the Kdlo at the village Jdnl-or or Sarml. This is the 
time when the uj)land {gdrd) paddy is first harvested, 
and the wet-paddy fields are green 'with transplanted 
paddy. 

As usual, the Kald and the Pujar remain fasting 
since the night preceding the Kadlefa Fujd. In the 
early morning, the Kiild and the Pujar arrive at tlie 
Sarnd with a winnowing basket, some new rice grains, 
Bhelwd (Semicarpus anacardium) tAvigs, Mahadeo jafd 
creepers, an axe and other necessary recpiirements for 
the ceremony. The villagers assemble there, each with 
a fowl, Keond (Diospyros Tomenfosd) tAvigs and bhelwd 
(Semicarpus anacardwm) branches. Then the Kald 
offers foAvls to the Khunf-Pdf in the Sarnd. General- 
ly at least tAVclve foAvls are offered. He follows the 
same ritual as in the Jdnlcdr or Khdgu festival and, 
AA'hen the ceremony is ov'cr, the Kalo is carried on the 
shoulders of some one to his house. There the Kalo’s 
wife washes his feet with Avater. But he is not, as in tlie 
“Phagu” festival, carried from house to house, nor 
is Avater sprinkled oA^er his head. 

Before the villagers depart from the Sarnd, each cul- 
tivator takes a little sanctified rice in a leaf-cup and plants 
one or more sanctified /feond-tAvigs and bhelwd twigs in 
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liis fields to ward off mischief to the crops from the 
evil eye and other pests. 

On that day, the Kalo alone in the village eats 
fowls’ meat and rice-beer ])repared from new rice. 

The next day the festival known as HyoAem or 
^lydilem-^yond or the feast of the first-fruits is celebrat- 
ed by every family in the village (including the Kalo’s). 

(4) Nyo-dem, or Nyodem Neoua. 

A few days before the tlay fixed for the Nyo-iem 
ceremony rice-beer is set to brew for the purpose. 
Early in the morning tlie mistress of the house takes 
a bath and, with her wet clathes on, boils in a new 
earthen ])Ot new rice in order to brew rice-beer with. She 
brews this separately and keeps it for use during the 
Nydiiem ceremony. She then puts on new clothes and 
pounds new rice for making rice-cakes with for the 
ceremony. No Kharia may eat new rice before the 
imblic l^yd-ijem ceremony and before offering new rice 
to his own Ancestor-spirits in the sacred tabernacle 
{Konlo or O’bhitar) of his own house. 

Early on the morning of the day of the feast, the 
mistress of the house cleans the fioor of her house by 
smearing it with cowdung diluted in water, while her 
husband or some other elderly member of the family 
brings three leafy branches of the bhehvd or markings 
nut tree. Then all the members of the family go to the 
village stream or tank or spring for their bath, and the 
head of the family returns home with bundles of paddy- 
stalks from his field, and some female member of each 
house brings a ne^v earthen-vessel filled with water 
from the stream or spring or tank. The man takes 
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out from the bundles a few paddy-stalks suitable for 
the sacrificial rites, and hands over the rest to some 
female member to prepare into parched rice. The mistress 
of the house also prepares four cakes made of flour of the 
new rice for the sacrificial rites. Then the head of 
the family takes uji a winnowing-basket on which are 
placed several hhelwd leaf-cups, containing respectively 
husks of gord (upland) paddy, sun-dried rice, rice-flour, 
rice-beer, rice-cakes, parched rice, molasses, incense, 
and a small quantity of live coal, and goes out of the 
house followed by other members of tlie family who carry 
three hhelwd branches, and three fowls, — one white 
cock, one red cock, and one speckled hen. Two of the 
bhelivd branches are planted at the entrance of the house 
and the other branch is carried to the ])lace of 
sacrifice at tlie back of the house. 

The master of the house or, in his absence, some 
Sidn or elderly male member of the family j)erforms 
the sacrifice. He sits with his face to the east, in a 
suitable s]X)t at the back of the house, and besmears 
a bit (about one cuint square) of the ground with cow- 
dung and water, and on it plants the hhelwd branch. Thep 
at its foot he jiuts down the leaf-cup containing rice- 
liusks, and to its right the live coal, and to its left the 
winnoAving-basket with tlie other sacrificial ingredients 
on it. Over the rice-husks he now puts some live coal 
and a lighted wick, and sprinkles on the burning coal 
the incense and molasses and ghee by Avay of burnt 
offering. By the side of the rice-husks are also placed 
as offerings one of tlie rice-cakes and some parched rice. 
Now a libation of rice-beer is j)oured, and he prays to the 
Supreme God addressed as Befo-Lerdng, as follows: — 
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H'e Berd-Lerang I Ingte sdLbhaerCi dm bu terob, 

,0 Sun-Moon ! To me for-the-year Thou [hast given] paddy-grains) 
Hindghddh^ dmd pujd kardeting, Amtd johdrting.^^ 

(For this thy pTija i-am-making. To Thee I am making-obeisance). 

\/rranslation\ 

“0 Suu-Moon (God), Tliou hast given me paddy suffi- 
cient for the 5 'ear. For this 1 am offering these sacri- 
fices and making obeisance to Thee”. 

Tlie Kiilo rej)eats this prayer oacli time while offer- 
ing five successive lUjations of rice-beer. Then he 
sprinkles molasses and incense on the burning coal and 
praj's to his Ancestor-S})irits as follows: — 

''He do PhalnCi Burhdl Phalni Kanddehd \ Ambrdntijd bung* 
(Here! So-and-so old man 1 So-and-so old woman ! Your all honour-in) 
Nyd^dem Hyontej ding fimpCi nimi-bon Ing rtiogher singkoe 
(First-fruits I am eating. Your namos-in I black hen) 

sunguding, Hedo dsejCP dulTing ambartP terdp amhargd 

(shall sacrifice. Here serious offence to both of you I gave you both) 
mat dpd, hilung umbo dUlung Umbo; khUsida aond-bdr, 

(father mother indeed complain not offence not ; iu-happiness remain.) 
AmbnV ide inj terlang-tajdiug, AmpCi pujn send karaeMn. 
(You-from I owe [thanks] your worship service after performing.) 
AmbdrtPjn kundu-hakon kitde rndhd konon-tde jd biknr 
(You-to children from elder-younger also inferior-from) 

umbo^ ba^-ko rnoinj jo uinbo^ dbu hP^dthdu pnrd khUsi 
(not rice one even none on that account to us) 
dUkho aba ’ oe-guru. 

.misery not rnay-happen.)'’ 

Translation-,— "''lerdl Do tliou accept, 0 So-and- 
so tnames^ old man and So-and-so (names) old woman; 
In your names, I am eating the first-fruits of the 
season. In your names 1 shall sacrifice a black hen. 
Here, take it:— I committed grave offence against you. 
You are my parents. Do not complain or be offended, 
but be pleased with us. I oive ye thanks. Worship- 
ing and serving you, 1 regard you not less dear than 
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my own children or my elders. There is no rice in 
our fields: Let us not suffer misery on that account”. 

Then he takes up the white cock and feeds it on 
a few grains of drud rice from one of the three small 
heaps of it placed before him. Then he sacri- 
fices the white fowl in the name of Pdnomosdr and 
drops its blood over the heap of drud rice on which 
it was grazed. Similarly ho offers the red cock and 
the speckled hen and drops their blood on the other 
two heaps of rice in the name of Danr Masdn or the 
collective body of such of his dead ancestors as have 
not been ceremonially brought back into the house, 
but wander about in the uplands (dail/' or dnlcal). 

He next offers libations of rice-beer and prays again 
and then salutes five times before the heaps of arua- 
rice smeared with sacrificial blood, and again before the 
bhelwd branch, and finally drinks the rice-beer left in 
the leaf-cup. 

Then he gathers up all the Pujd articles and takes 
them up on his winnowing basket and sprinkles water 
on its contents. He binds the five paddy-stalks 
together in a sheaf with a leaf of the marking-nut or 
hhelivd, immerses the sheaf in a mixture of rice-flour 
and water and sprinkles the rice-flour mixture over 
the bhelwd branches planted at the entrance of the 
house and also all over the house. 

Then the master of the house bathes again and 
proceeds to offer sacrifices to the “House-spirits” or Mari- 
Masdn who are the spirits of deceased ancestors whose 
shades were called back to the house after death. The 
sacrificcr goes inside the house and in the usual manner 
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sacrifices two fowls (a red cock and a speckled hen) 
and offers some drua rice, some chinrd or parched rice, 
two rice-flour cakes and a jar of rice-beer. Squatting on 
the floor, with his face to the east, he pours a libation 
of rice-beer and takes up a handful of drud rice and 
invokes Mdri-Masdn or the Ancestoi^spirits (naming 
those ancestors whose names he remembers) as follows:- 
“0 Mdri'Masdn ! Look ye! We never forget you. 
Do ye protect us always against diseases and other 
calamities”. He then arranges some drud rice in two small 
heaps, and Avhile the fowls are pecking at one of the 
two heaps, he cuts off their heads, spills the blood on the 
rice-heaps, and casts aside the trunks. The severed 
heads are placed over the rice-heaps, on which are placed 
a piece of bread and some chinrd, and on each is pour- 
ed a little rice-beer. Then the head and liver of the 
sacrificed fowls are roasted and a bit of this roasted 
meat is offered to the Ancestor-spirits, and the man 
prays as follows: — 

“//e-do phalnd, BUrhCt! HS phalni KandaebDf Amhra nimi-W 
(Her® so-and-so Old Man.' Hare so and-so Old Woman/ Your names-in) 
bdkdb-ddm gdr&-ddm tS iertijding. He-do ing Dga^ rai-bdng 
(liead-iti with liver-its lam giving. Here I with consent of the family) 
Urtij^ing hontae’ko berte-gamub herte-umh(i gamebar, 

(I am leaving them. To whom did you say, to whom not, you will say.) 
Ht do dmbrd nimi-bong ugiirdf\ 

(Here, in your names I dropped.) 

lTran 5 lation {] — ‘‘Do you accept, 0 (So-and-so) old 
man and (So-and-so) old woman ! I am offering the 
head and liver in your names. Do accept these that I 
am offering with the consent of all my family. You 
may ask, ‘In whose names are you offering these, and 
in whose names not doing so Here I offer these in the 
names of all of you (i. e., without excluding any one) !” 
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The sacrificer then bows down before each rice-heap, 
touching his forehead with the joined jmlms of his 
hands. Other members of the family also do the same. 
He then gets up and blesses every member of the family 
by washing the hands of each and the feet of babies 
(if any) with rice-beer. He himself eats the rest of the 
roasted liver and the heads of the sacrificial fowls. The 
rest of the meat is distributed among relatives and all 
the family-members. Then the rice-beer is diiuik ))y rela- 
tives and friends, and cakes of new rice-flour are eaten. 
On this occasion relatives and friends visit one another’s 
house where they drink rice-beer. Next morning, the 
Bhelwa branch, the Mahadeo jaid (a thorn}’ creeper) and 
drud rice and other sacrifices, are taken by the master of 
the house to his fields, and the hhcltvd branch together 
with the Mahadeo jafd is ])lanted in the middle of one of 
his |)addy fields, the rice being tied up in a hhelwd~ 
leaf packet at the split top of the hhehod bran(;h. Bheliod 
twigs are also ])lauted on other fields. This is believed 
to protect the crops from the evil eye and from the 
ravages of ]>addy pests and wild animals. 

Again, Avheu the Gundli (Panicum miliar e) crpp 
is harvested, some Kharias, j>articularly tlie Dhelkis, 
celebrate the ceremony of (;ating its first-fruits. The 
cowshed is cleansed and incense burnt on live coals. 
Beer is bre^ved from the new gdndli grains and offered 
together with powdered gundli grains to the Ancestor- 
Spirits and to the Spirit of the Cattle-shed, and jirayers 
are offered by the head of the family to God (iJharam) 
for jirotection and prosperity of men and cattle. The 
horns of the cattle arc anointed with oil, and turmeric- 
water is sprinkled on them. The cattle are each given 
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some murun and salt wrapped up in Eoroya leaves, and 
sent out to the grazing ground. A bhelwa twig is inserted 
in the roof over the door of the cattle-shed and charcoal 
pieces are thrown away on the nearest cross-road 
junction. 

( 5 ) Harvest Festival (Tol5 Puja, or Kharra Pnja.) 

The Kalo or village-priest must celebrate this harvest 
festival on his own threshing-floor before other villagers 
can do so. This is the public harvest festival. And 
1 loth in this and in the private festivals at the threshing- 
floor itolo)ol other Kharias the same ritual is followed. 

This is performed in the month of Jirib lerdng(Eo- 
vembcr-December) when some of the paddy crops of the 
cultivator have been harvested. In the Told or K harihdn 
(threshing-floor) of the Kalo, the Kalo himself and, in 
those of other villagers, either the master of the house or 
tlie Kalo or a sidn who knows the proper method of pujd, 
offers the Told sacrifices. On the threshing-floor, to the 
Avest of the stacks of paddy, is drawn a diagram resembling 
a five-petalled flower, the outer circles of each petal being 
composed of three lines. The innermost circle is drawn 
Avith ]X)Avdered charcoal, the next outer one Avith red 
earth, and the outermost one with rice-flour. A black 
foAvl (or, in default, a hen’s egg) is placed at the centre 
of the diagram. This is meant for sacrifice. A Avell-to- 
do Kharia usually sacrifices five foA\ds to Khunt Pdt- 
Some Kharias name Gumi as the wife of Khuni and as 
protectress of the crops, and describe Pat as their servant. 

If no fowl is available for sacrifice in a particular 
family, the ofiadani stands before the heap of rice-sheaves 
and, taking in his hand a leaf-cup containing arito rice 
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■with which the contents o£ an egg are mixed up, begins 
to stir the contents of the leaf-cup, and prays as follows:- 

*^HethS Pafich , tubhlang-tS Pdn^mdsdr-Sakhi Gosoid. 

(Below f is] the PaUch, on high [is] God-Witness [i,e. the All-seeing God].) 
Pfajrdhi, dhithdhi, bhdkh-bhtmd lehu kiyli, mdd-lUtUr-tde 

(Evil eye, malice, evil-tongue, men-of eyes-ears-from) 
kdyom-tde filag kfirde gOre. Kodo-bkorndi-tS (dag karde, 
(talk-from separate [protect us] Friokly-weeds-from separate.) 

Sas harkat dtl-gurU.** 

(Prosperity-Iuok give.)" 

Translation : — “The Panch on Earth, and God on 
high. 0 All-seeing God! .Do Thou protect us from the 
evil-eye and evil-tongue of envious persons. Protect us 
from prickly weeds [i.e., thorns in the jungles]. Bring 
us prosperity and good luck”. 

If fowls are to be sacrificed, they are made to peck 
at five heaps (kuris) of drud rice, and slain with an iron 
axe or knife. The blood is dropped over the rice heaps 
with prayers as above. Then a handful of along or 
thatching grass is lighted, and the officiant takes it in 
hand and circumambulates the paddy-stacks once, keep- 
ing them to his left. Tlien the egg or fowl and rice 
and all other articles used in the ceremony are gathered 
up and thrown away at the junction of two roads. The 
paddy is threshed then and there and cleaned with the 
wiuuowing-fan, first by tlie officiant of the sacrifice, 
and then by others. The master of the house gives 
one basket of paddy to the village Panch (elders) for 
preparing rice-beer with. This is prepared in the house 
of the Kdld or some other Sian and drunk by everyone 
including the man whose paddy is threshed and the 
officiant of the pnjd. The rice-beer is drunk at the Told or 
Kharihdn. This ceremony is performed in order to ward 
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off from the new crops the evil eye which might make 
the sheaves turn out to be full of chaff. The head of 
the family offers first some mohua flowers, then sal 

flowers, and places them over the drud rice as before in 
the names of the Ancestoi>8pirits. Then, as before, 
one black cock, one red cock, and a grey hen are sacri- 
ficed and their blood is dropped over the rice in the 
names of the deceased Ancestors. This takes place on 
the full moon day. 

(6) Safeguarding the Village (6ao ganjftrl, or 
Po’da Bagresl Balterl.) 

In some Dudh Kharia villages, on an appointed day 
in the month of Jeth (June-July) every year, and in 
other villages once in three years, and also in times of 
epidemic, the village-priest offers sacrifices in order to 
ward off diseases and other calamities from the village. 
Fowls and other sacrifices are purchased with subscrijj- 
tions collected by the villagers. The tutelary Pdf of the 
village and the Mothei>Goddess or JDevi-Mdi are the 
principal deities to whom sacrifices are offered, — a black- 
goat to Devt-Mdi^ and a goat or a fowl to Pat. In villages 
where Mdhdddn (lit., the spirit that requires the great 
sacrifice— i. e. human sacrifice) is worshipped (as in 
some villages near BhoVinv- Pdhdi' in the Ivolebira tlhdnd 
of the Ranchi District), a sheep is now sacrificed 
(presumably as a substitute for an older human sacrifice). 
The name Mahdddn is a Hindu name, and the ti’adi- 
tion is that it was some Hindu Zamindars who instituted 
and formerly used to offer such sacrifices. The Kharia 
priest sacrifices to Pdt, Devt-Mdi, and to the Ma.hd~ 
dan' spirit (only in the few villages where that spirit is 
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worshipped) in the presence of the assembled villagers. 
He goes to the Bevhgufi (the seat of the Mother-goddess 
under some tree) after a ceremonial bath, offers a liba- 
tion of milk and burns incense and molasses and ghee 
(clarified butter), and sacrifices with an axe the goat 
after it is made to eat a little arua rice, while prajiug,- 
“May all in the village remain in health. May there 
be no disease or other calamity or visitation (tdld-dhdkkd 
peld-pdti) of evil spirits”. The sacrifice to Pdf is offei*- 
ed at the appointed place either at the foot of a Itill 
or on some open ground ' within sight of a hill, and the 
sacrifice to Mahdddn, if any, at the usual place. 

(7) Ceremonies at the Consecration of a new Spring or 
Well. — When a village-spring (Chungdd) has been selec- 
ted for general use by a Kharia village, it is cleaned 
and fitted up either with a stone lining on the inner 
surface near its mouth or witli a hollow tvooden log 
fixed longitudinally into it. Then sindur-markH are 
put on the stones or wooden log, and tlie following 
prayer is offered, ^'Be-do Ddkdi Ram, Senilhu Rdjd! 
Petod-betod-dd'te uhudem”. (“0 Queen Dakai and King 
Sembhu! Do ye give water to the hungry and tlie 
thirsty”.) 

A similar ceremony is performed when a new well 
is dug in the village. It is only after this ceremonial 
consecration that water from the spring or the well is 
used by the villagers. 

It may be noted that Dakai RiinT and Sembhu Raja 
are the presiding spirits of marshes and swamps, springs 
and pools. According to a Khafia myth, when God once 
destroyed the earth with a rain of fire, Dakai Rani and 
Sembhu Raja kept two human children, brother and sister 
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to each other, concealed in a jobhi or marshj place. And 
their offspring are the progenitors of the present races of 
man on earth. When God wanted to people the earth 
again with men and women, He induced Daku RapI and 
Sembhu Raja to give up their proteges on promise of 
not destro^dng mankind again with rain and fire. The 
present races of mankind are, according to thb Khapia 
mjth, the offspring of those two Kharia children.*^ 

II. Private Pnjaa. 

As we said, there are certain private puj&s which 
every Ehapa family has to perform at stated intervals or 
on stated occasions. These are the periodical sacrifices to 
the Ancestor*spirits, to Befo or Qiring who is the 
Supreme Deity as represented by the Sun, to Dimtang 
sang, the presiding spirit of cattle, and to Bari}da or 
Bar.PahdTif the Great Moutain*god, A brief account 
of the private pujds is given below. 

(I) Sacrifices to the Supreme Deity (Glrlng 
Fuji, lit., Sun-worship). 

^Bsro' is the Khapia’s name for the Sun, and ^Qiping' 
means the sun’s rays. Like most other Mupda tribes, 
the Eharias regard the Sun as the visible symbol of 
the Creator and Ruler of the Universe. The Mup^as, 
the Hos, and the Birhops name Him as Singbooga or 
the ‘Sun-god’. It is interesting to note that generally 
in Ehapia prayers to the Deity, He is addressed as 
“Gifing-Leiang" or ^^Beio-Lerang" (the “Son-Moon”), 
thus probably indicating that it is not the Sun that is 
worshipped, but that the Sun and the Moon or the 

94. Compare the similar a>Tth of N&gt-Era end her two pro- 
teges. Kid* S.C. Hoy^i Tht Divint Mvtht of the in J.B.O.R.8,X9li. 
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rays oE the Sun and the light of the Moon being the 
most sublime visible Powers that the tribal mind knowS 
and can think of, the tribal mind has instinctively (and 
not by any conscious process of ratiocination) fixed 
upon as the most suitable representa- 

tion o£ the Deity who is the LiEe and Light of creation. 

Every Khari'i must, once in his life-time, ofEer at 
least a white cock to Bt-fo or Girin g. Formerly, it is 
said, a white cock or a white goat or other animal, used 
to be offered to the Sun-God by every Khafia at least 
once every year or, at any rate, every three or five years. 
Even now the older and orthodox people offer such 
periodical sacrifices of at least a white cock. On an 
appointed day, either in the month of Ba-bi(^,'-hid* 
(May- June) or in A'iliaf (June- July), early in the mor- 
ning before sun-rise, the KhHfia who intends to per- 
form the sacrificial ceremony goes with a few relatives 
to some open space on a flat rocky place {chfitan) to the 
east of the village. Dalton says that to Bero “sacrifices 
are always made before an ant-hill, which is used as an 
altar”, and that “this peculiar mode of sacrificing has 
fallen into disuetude among the Hos and the Mundas”, 
among whom Dalton says it was once orthodox.®* If 
Dalton’s statement is correct about the Khafia custom, 
such custom has fallen into disuetude amongst them, 
too, in so far as sacrifices to Bi'fo or Giring are concerned. 
Now-a-days besides sacrifices to the Barnda spirit, it is 
only to certain evil spirits who have to be kept out of 
harm’s way tliat sacrifices are offered into the hollow 
of an ant-hill so that the lure of blood may attract 
the spirit into it and the spirit may be thus confined 

96, Descriptive Ethnology of Bengal (1872) p, 159, 
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in the antphill. I£ this was ever done with the Sunr 
God, He must in those days have been regarded as 
more a malevolent Deity than a beneficent one But 
now, at any rate. He is regarded as a benevolent and 
beneficent Deity, although He may, at times, punish 
men for their sins by inflicting disease, dearth, and 
failure of crops. With their economic progress and closer 
contact with the Hindus their conception of the Supreme 
Deity would appear to have become more refined and , 
elevated. He is “Sakhi Gosanya”, the All-Seeing Deity)** 

The sacrificer takes with him a white cock, some 
drua rice, cooking-pots, leaf-cups and an axe. On 
reaching the rocky spot selected for the sacrifice, he 
clears the spot with water and sits down facing the 
east. He next arranges five small heaps of drud rice 
before him. The white fowl is made to peck at these 
rice-heaps and is beheaded with the axe. Its blood is 
dropped on the heaps of drud rice. The head and 
lungs are roasted separately then and there in leaf cups. 

Then the man offers a bit of the roasted head and 
lungs to Giring over the blood-besprinkled heaps of 
rice. When he has done this, another man hands over 
to him a little leaf-cup filled with ^vater, some of which 
he drops over the rice-heaps. Then he himself eats 
a morsel of the roasted meat. Five times he offers 
water and the nieat of the fowl’s head and lungs to 
and adddresses Him as follows: — 

dmgO, kdndn-Qiring-Lerang, maha Oiring-L^rang gam(fom 
(Hera take Thou Liitle-Sun-Moon Great-Sun-Moon Thou art called;. 
kim. Amgd. kheti-hari-ts lobrd*-tem jnraytem. Amga kUndU 
(It Is Thou [who] crops oorrupteat It Is Thou) 

hUkdnH mo4 lutut iS b&grUytem b&hrutem, Johdr Pondmdsdr 
(ohildren^s eyes e»rs spoilest, ourett. I bow to Thee, 0 God) 
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O OoSitinffH, lihui^^ugS^K 

O Lord I Listen. Haye pity^^.) 

Tramlatinn: — “Here ! Do Thou accept [these sacri- 
fices]. It is Thou who art called the Little Sun-Moon; 
Thou who art called the Great Sun-Moon. It is Thou 
who spoilest our crops and harmest our children and 
our eyes and ears. And it is Thou who dost succur 
us. 0 God, — 0 Lord, — have mercy on ns, have pity 
on us.” 

Then the sacrificer kneels before the rice-heaps and, 
in a bowing posture, salutes Oifing five times by touch- 
ing his forhead with the joined palms of his hands. 

Relatives and friends are then treated to a feast, 
but the meat of the sacrificed cock may not be taken 
by any one except the sacrificer and his unmarried 
sons and brothers. 

If any portion of the cooked food is left over, it 
will be hung up on some tree near the place of sacri- 
fice. But the vessel in which rice has been cooked for 
the sacrificial meal is brought home and hung up, with- 
out washing it, from the inner rafters of the roof. 
After eight days, rice-beer for libation is set to brew 
in that very earthen vessel and when the beer is ready, 
the man, his wife, or married sons and brothers alone 
drink it after offering libations in the name of the 
Sun-God and the Ancestor-spirits. 

(2) Ancestor- Worship. 

Every Kharia makes offerings to the spirits of his de- 
ceased ancestors in his own house at every important fes- 
tival, viz., at the JNyodem Nyond or ^yodem ceremony or 
eating new food grains in the mouth of Bhddo (August- 
September) and again in Phagun (February- March) and 
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at the Bondai ceremony in the month of Bond&i lerang 
or Kartik (October-November). 

(a) The Syodam Synnd or Nyodcm ceremony of 
Bhado (August-September) synchronizes with the 
Kadlcfa puja, and is, in fact, inseparable from it. The 
day following the Kadle^d pujd, the master of the 
house offers rice, rice-husk, rice-flour, bhdwd (-iemicarpus 
anaeardium) twigs, kaond (Diospyros mdanoxyhm) 
twigs, and the blood of a grey cock to the Ancestor- 
spirits. As usual, he puts down five small heaps of 
rice before him, beheads the grey cock and drops its 
blood over the rice-heaps and then places other offerings 
on each rice heap. This is performed so that the family 
may enjoy good health and no member may suffer from 
any serious illness. 

(b) Similarly after the Bondai festival in the 
month of October-November, the master of the house 
offers a red cock, a white cock, a spotted cock, a grey 
hen, and a black hen to the Ancestor-spirits. 

(c) On the evening before the Phagu Nyddetn^ the 
head of the family remains fasting. Next day, on the 
day of the Nyod^m ceremony, at early morning, he 
takes a bath and then offers mahud flowers and idl 
flowers, and sacrifie^s a spotted (mdld) cock, a red cock, 
and a grey hen to the Ancestor-spirits. This symbolism 
©f colours, a particular colour being regarded as appro- 
priate to a particular deity or spirit, -is worth noting. 

(3) Barnda Fuji. 

The Bdrr^dd spirit, as we said in a previous chapter, 
is regarded as the general Clan-spirit (Bhdydd-bhut) by 
the Eh&pas and also identified with Baf-Pdhdfi or the 
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*6r6at Mountain’ identical with the Maring-Buru of 
the Mupdas. In each generation a Khafia family is 
required to offer a number of sacrifices of different 
degrees of merit to this deity. The first time a family 
has to offer a red cock, the next time a pig, the next time 
after that a black sheep, in a subsequent year a buffalo, 
and last of all another cock. These sacrifices are made 
from time to time as means permit. A man who has com- 
pleted these sacrifices is regarded ap having acquired 
special religious merit. As for the last but one sacrifice, 
only until recently it used-to consist of a buffalo; but now- 
a-days buffalo sacrifice has been generally given up by, at 
any rate, the Dudh Khafias. The special feature ot the 
Bdrt}4a Pujd is that it has to be performed in front of 
an ant-hill (Bhu^ru). The explanation given for this 
practice is that, after the sacrifice, the spirit will entt r the 
ant-hill and will remain confined there so as not <o fee 
able to do any harm. A carved wooden pole^BAu>>0) 
represents Bdrn,dd. 

All the offerings to Bd>7).dd are made in the month 
of Bai&akh ( April-May). The head of the family him- 
self makes all the offerings. Early in the morning cn the 
day appointed beforehand, with his family-members and 
relatives, he goes to an ant-hill on some open land to 
the west of the village. He takes with him new 
earthen cooking pots, drud rice, some «aZ wood for fuel, 
ricedjeer prepared for the occasion, and the fowl or animal 
to be sacrificed and the carved pole representing Ban}^d. 

On reaching the ant-hill this small sal pole, about 
twenty inches long, which has been carved with three 
grooves (as in the margin), is inserted into the hollow of 
tiie ant-hill and plant^ there. Then the head of the 
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family places on the top of this carvfed post some druS 
rice, and on top of it a copper coin, and over that a bit of 
turmeric. Then the officiant sits before*the post, facing 
west, and places three small heaps [Icwfis) of ar«a rice 
(komsor rumlcuh) in front of himself. 

Then holding in his hand the sacrificial cock or 
animal, as the case may be, he makes it eat the rice. 
Then the fowl or animal is slain with an axe and its 
blood is dropped over the post into the ant-hill. ‘ While 
the sacrificer does this, he recites the following prayer;-^ 

"Hr-cfS-la amgi KOnSn Birn^i, itihi BarndS, gUmi^mtHm- Xmt! 
(Here! Thou small B^rpda, bit; Thou art called. To Tbo#) 

moloy^aOn gdjoltng ghDlson ph(h‘Dntng gdmai khd>j 

(five -times fry [with oil] ten-times make delicious I had said so.) 

karaytertejdxng, Amgd bdrson deotd 

(I offer Thee [after preparing]. Thou indeed two-times God) 
hekem, Amgd Khdrtd Bdrndd ! 

(art. Thou indeed art Kha^ia Barpija I) 

Translation : — ‘‘Look here ! Thou art called little 
Bar^ida, great Bar^di. I had promised [to offer] Thee 
meat fried five times and cooked deliciously with spices 
ten times. So now I offer these [what I promised]. 
Thou art doubly a god (i. e. twice as powerful as other 
gods). Thou indeed art the Barpda of the KhSfiasI ’ 

The officiant boils the rice and the heart and lungs 
of the sacrificed animal then and there in an earthen 
pot over an improvised hearth in which sal wood is 
used for fuel. When the rice and meat are both coolred 
he makes three balls of cooked rice and places th^ 
over the burning sdl wood in the hearth, and over each 
of the rice-balls he places the cooked meat Then he 
eats five morsels of rice and meat, and with each morsel 
drinks a little water, and then washes his hands and 
mouth with water poured over his hand by some one 
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present Then he takes a winnowing fan and pours 
water over it so that it trickles down over the hearth. 
The BdTTfda spirit is represented by the fire; and the 
water trickling down the holes of the winnowing fan are 
taken to represent the water gurgled out by Banj.id 
while washing its mouth after the meal. He then tikes 
the cooking-pot and goes home in absolute silence. The 
pot is hung up in the house. The relatives are treated 
to a drink and, if means allow, to a hearty dinner. The 
sacrificial meat is eaten by every one except unmarried 
girls. In some places, after the fowl is beheaded, its 
trunk is thrown on the ground, and the side of the trunk 
that rests on the ground is taken home by the sacrificer 
to be eaten by the members of his family except un- 
married girls. The side that points upward is chopped and 
boiled with rice, vegetables, and condiments then and 
there, and the meat is eaten by the Punches and other 
tribe-fellows present. After eight days the pot is taken 
down and rice-beer is brewed in it. This is drunk by 
the head of the family and his wife and their unmarried 
sons. If there is any sickness in the family, the carved 
Barp^a pole is waved round the patient and a piece of 
sabai string is fastened round it by way of a vow to 
offer a further sacrifice when the patient recovers. ®* 

The same procedure is followed in subsequent years 
when ' laer sacrifices are offered to Barp^a. 

(4) Bandal. 

On the new-moon day of the’ month of Jirib^ 
lerdng (November or Aarti/i), the Kharia’s cow-shed is 

96. A $abai string is regarded as the symbol for a goat or other 
animal baeanae auoh animals are usually tethered with gabai strings. 
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cleansed with water and cow*dung. The cattle are grazed 
from morning till noon and brought home at noon after 
making them drink water. Then the cattle are washed 
with water and their horns besmeared with oil. This 
is called '^Ghumdn" or ‘Kissing’ of the cattle. In the case 
of buffaloes, this '‘‘‘Ghumdn" takes place in some places, 
on the preceding night. 

The mistress of the house or some other female 
member draws figuces of cow’s hoofs on the ground 
from the courtyard up to the door of the cattle-shed 
with rice-flour mixed with water. 

The master of the house or his eon or unmarried 
younger brother takes his bath. Generally all the 
members of the family take a bath. The master of the 
house wears a sacred thread made of grass round his neck. 
He then sits down near the door of the cattle-shed, 
facing east. A lamp with four wicks is lighted and placed 
near the door of the cow-shed. He brings with him 
some molasses and incense mixed together in a leaf- 
cup. He then puts some live charcoal before him on 
the ground. Then he sprinkles the mixture of molasses 
and incense on the burning charcoal by way of burnt- 
offering, and prays as follows: — 

Ht-da Bagha Mahrat Kham Muhrm He-4S ChauniO. MihrU! 
(Here! O BSgha herdsman! Khora herdsman! Here! O Chhauoia herdsman!) 
Ilt-do MaghO. Md^hrU! Yope orej^ bdntel bachhrU 

(O Magha herdsman I Do ye all look after bullocks, buffaloes, calves,) 
merom nding-kitS, Oupayepe agurep^., Bir’H kUtrH 

(goats of-mine. Graie [them], look-after [them]. On hills, small-jungles,) 
ghds obydgepe gup&yepS. Biru pdkhrd 

(grass you will feed; you will graze [them]. On hills, tank water) 
ubudepe. Kiro-bdng kird k'lya tQe hUndra tuyUkid, tde jurd* 

(let them drink; Tiger tigress-from, wolves jacfcali from, thorns) 
khUn^o kiyd^tde gd'rhd-dhdrhd jhdri lekheyd kdlkU^ tde 
(stones them-from, rivers streams from, all kinds dangers-from) 
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Hina* ghod nmfS S i'7g riwpri pUja $€W^ 
(s»vc- [ hem] F*r-all these to you I your Worahip-aervice) 
karaeting» Jhari lekhs kosu tae bavchciyep& , Bairl-kit&e 
(am doing. A.11 kinds sickness-from protect. Enemies-from,) 
ddin-bisllhi kitde jhari lekhS najair-t(ie banchae-dorepe. Hind,^-ghQ4 
(witches-from, of-all-kinds evil-eya.from do ye saye [us]. For all these) 
ampete puja sewa kar acting, Ampaga hayepS, 

(to ye worship-service Ido. Yours you will make [them]) 

Translniinn : — Here, 0 Bagha Ahir, Khora Ahir, 
Chhaunia Ahir! Magha Ahir! Do ye look after my 
bullocks, buffaloes, calves, goats. Do ye tend and 
protect them. Tend and graze them on the grass of 
hills and valleys. Make them drink the water of hill- 
springs and tanks. Do ye protect them from tigers, 
wolves and jackals, from thorns and stumps, from rivers 
and str^’ams, — from all sorts of dangers. For all this, 
I offer you worship and service. Do ye help us in 
times of sickness. Do ye save us from all enemies, — 
from witches and from the evil eye. For all this, I 
offer you worship and service. Do ye regard them as 
yours.” (i.e., take them under your protection). 

Some Dudh Kharias also name Ganga-Jamuna, (the 
Ganges and the Jumna), Suri Kapli Gai (a divine cow), 
Sakti Ahirin, and Nandu Ahir in their invocations at this 
Puja. 

Then the sacrificer arranges five small heaps (leuru) of 
artjd rice before him and makes a red cock and a spotted 
hen peck at the five rice-heaps, and then cuts off with 
an axe the head of the fowls thus engaged in eating, 
and drops their blood over the rice-heaps, and throws 
the beheaded trunks of the fowls into the cattle, 
shed. 

Then the cow-herd, or sometimes the son of the 
master of the house, roasts the heads and livers in a 
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leaf-cup and again drops on the rice-heaps bits of the 
roasted meat by way of offering. The sacrificer alone 
then eats a portion of the sanctified meat and throws 
the rest over the roof of the house, and repeats the 
invocation again. 

Now, the master of the house and others present m ike 
obeisance before the blood-tinged heaps of rice-offerings. 
Then outside the house, the cattle are given boiled- 
rice and cakes of rice-flour in baskets to eat. 

Then the master of the house takes off his sacred 
thread and fastens it round the post nearest to the door, 
inside the cattle-shed . Then all drink and feast and 
dance and make themselves merry. 

The Dudh Kharias say that the Ahirs and Ahlrins 
invoked at this Puja are the deified spirits of the cow- 
herds of their ancestors who in the days of tradition, 
lived on the valle of the Ganges and the Jumna and 
owned large herds of cattle. 

Some Kharias who own buffaloes also sacrifice a 
young pig inside the cattle-shed. It is struck against 
the forehead of the buffaloes between their horns. 
Then the pig, thus almost done to death, is finally 
killed by the master of the house by beheading it with 
his axe. The hoofs of the buffaloes are ritually washed 
with rice-beer and the body and horns are beasmeared 
with oil and washed in cold w'ater. While all this is 
being done, a light is kept burning in tlif jow shod, 
another in the liouse, and a third m the kitchen-garden. 

The buffaloes are given boiled rice and urid (I’ha- 
sedm Eoxhurgliii) and cakes of rice-flour to eat . The 
food is generally served in baskets. It is interesting 
to note that the cow-herds as well the other boys of a 
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family share, or until recently used to share, this meal 
with the cattle : This interesting little custom, like 
several others, is now-a-days falling into disuse. The 
meat of the sacrificed fowls or animals and rice-beer 
are ritually eaten and drunk by all the family-members 
except the girls, who are given ordinary meat and beer. 

The songs sung on this occasion are in local Hindi, 
perhaps indicating the Hindu (AhTr) origin of this 
cattle cult. A specimen of these songs is given below: — 
“/Suri Eapligdi ! Wren(j,iko lauri. 

Dhdi’dhdi dore,mor Pdf Bkainsi ! 

Khur Idge, pdtiial phufe; sing Idge, d^ir tufe, 
Hdlcdnte do, hdJcdnie jdo. 

Bdro pdlidrJce ghda khdi, 

Bdro pokharke pdni piey 
Ban jhdf chdir baiske chail do". 

\Trandiitwi'\ 

“0 Suri-Kapli cow! Castor-wood goad. 

0 my queen-Buffalo! Do Thou come running. 

Thy hoofs touch a stone, and it splits; 

Thy horns touch a branch, and it breaks. 

Do Thou come when called, and go when bid. 
After grazing on twelve hills. 

And drinking in twelve tanks. 

And grazing and resting in jungle and brush-wood, 
Do Thou return [home to me] .” 

(5) Propitiation of Cattle-shed Spirits 
(Dimting-Siing). 

Dimtang-Bung) in Khapia, means purification and 
propitiation of the cattle-shed ( Dimtdng). This is done 
once in twelve years. In the month of Baisdkh (April- 



PEOPITIATION OF CATTLE-SHED SPIRITS 381 


May), five days before the full-moon, the cattle-shed of 
every Khapia house is cleansed. A miniature cowshed 
is constructed for the occasion on some upland by planting 
four tsal branches as posts, and roofing them over with sdl 
leaves. The shed is encircled with new cotton thread all 
around it. 

On the early morning fixed for the ceremony, the 
officiant of the ceremony takes his bath and goes to the 
cattle-shed with a goat or pig, some drud rice, a new 
earthen- pot, a little powdered turmeric, an axe, and 
cooking vessels. 

He places five small heaps of drud rice Avithin the 
shed, kills the goat or pig with his axe and drops its 
blood on the rice-heaps in the name of the tutelary 
spirits of cattle, and, with folded hands, prays, -“May my 
cattle remain safe and sound. May no harm befall 
them from tiger and bear, beast and reptile, rivulet and 
river, sickness and evil eye”. 

Then he boils some rice and cooks the head of the 
sarificed animal then and there and eats it alone. He may 
give a portion of this to any of his unmarried sons who 
may be present there during the ceremony. The cook- 
ing vessel is brought home and rice-beer meant for 
libation is brewed in it. The flesh of the goat is eaten 
by all the members of the family except the girls. 

(6) Ceremonies at Construction and Occupation of a 
New House. — When a Eharia family desire to build a 
new house either in their old village or in a new village, 
the site is selected by tlie folloAving method. Of an 
evening, the head of the family places a few grains (odd 
in number) of drud rice at each of the four corners of 
an intended site, and covers the rice with pipal (Ficus 
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religiosa) leaves. In the morning he goes to read the 
signs. If the number of rice-grains is found to have 
remained unchanged or is imagined to have increased by 
only one or two grains, then the site is considered 
auspicious and is selected, .and the foundation for the 
house is dug. If the number of grains has increased by 
more than two, the site is abandoned as it is believed that 
the house built upon it will be visited by various diseases. 
If the number of grains is found to have decreased, 
the site is abandoned as, it is believed, that there will 
be no increase in cattle or crops or progeny or lands or 
other forms of property or wealth if the family settle 
on that site. The same method of prognostication is also 
adopted when a few families decide to establish a new 
village or a hamlet {tola) on some waste or unoccupied 
area. Another test employed in determining whether 
a certain site is propitious or not for building a house upon 
or establishing a village is to plant a ml post in the mid- 
dle of the proposed site in the evening. On the follow- 
ing morning, if the post is found standing quite 
straight and upright, the site is selected. But if the 
post is found to incline, however slightly, in any direc- 
tion, the site is believed to be haunted b}' some evil 
spirit and is accordingly abandoned. 

After a propitious site has been selected and a house 
built upon it, an auspicious date is appointed for the 
occupation of the house. The day of the Phdgu fes- 
tival (in March), the day of the Syoilem-Nyond or eating 
of the first-fruits of the upland paddy, and (among the 
Dudh Khafias) the Hindu Ratha-Ydtrd festival, are 
the days regarded as the most auspicious. Before the 
family enters into occupation of the house, the head 
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of the family pours a little rice-beer at each corner of 
the premises as a libation to his Ancestor-spirits and to 
the Village-spirits. Then the mistress of the house 
cooks rice and other food in new earthen-ware vessels, 
and the head of the family offers a little of this food 
to his Ancestor-spirits near the hearth. Then the elders 
of the village, and, if possible, other friends and rela- 
tives are treated to a hearty meal and plenty of rice-beer. 

7 Consecration of Fruit-trees. — The Kharia projects 
his own personality to a number of impersonal objects 
which appear to him to possess power, either beneficent 
or maleficent . A mong such object^' are fruit-trees, 
particularly those which bear edible and nourishing fruits. 
A s children born out of wedlock are despised and disdained 
by Khiiria society, so, too, the fruits of trees that have not 
been ceremonially “married” or sanctified are eschewed 
by the orthodox Khafia owner of the tree. It is also 
believed by the Khafia that fruits of a tree which is 
not ceremonially “married” or sanctified are likely to 
breed worms. And, so, until the “marriage” of the 
tree is solemnised, the owner or planter of the tree 
abstains from eating its fruit, though other members 
of the family as also outsiders may eat the fruit. It 
may, however, be noted that the practice of “marrying” 
fruit-trees (perhaps borrowed from the Hindus) is 
gradually falling into disuse. Generally the “marriage” 
ceremony of a fruit-tree is now-a-days celebrated after it 
begins to bear fruit and, in most cases, along with the 
marriage of a son or other member of the family of the 
owner of ths tree. The human bride and bridegroom are 
conducted in procession to the tree along with all the 
guests, male and female. The two take hold each of one 
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end of a long unbleached cotton-thread (komsor su'trdm) 
and circumambulate the tree five or seven times (as in the 
case of a human marriage), while the rest of the people 
dance. Drums are played upon, and plenty of rice-beer 
is drunk on the occasion. This is more a “magical” 
than a strictly religious ceremony. The object of the 
ceremony would appear to be to induct into the tree 
the propitious “mana” or power associated by the Khafia 
with the Bridegroom and the Bride. 

(8) Sanotifloation of Husical Instruments. — A Kharia 
also ascribes personality to his musical instruments such 
as the mandri drum, and the hdusfi or murli flute. 
Before using such an instrument, he anoints it with 
vermilion marks. This, it is said, protects the instru- 
ment from the evil eye. This, too, is a ceremony of 
the nature of “magic” by which the mana or mystic 
power inhering in the instrument is sought to be pro- 
tected and perhaps strengthened and augmented. ®'’’ 

Conclusion. — Such, in brief, are the religious feasts 
and festivals of the different sections of the Kharias. 
The object of their religious and socio-religious rites 
and ceremonies, feasts and festivals, is, as we have seen, 
to secure confidence in times of crisis and danger, and 
acquire strength and luck and good ‘mana’ for the com- 
munity, the family, and the individual through contact 
and communion with mysterious beneficent Powers or 
Spiritual Beings, by means of offerings and sacrifices and 
the eating of the sacrificial meal. These spiritual Powers 
or Beings are invested with personality and believed 

97. Compare a similar custom (more elaborate) among the OrUon 
neighbours of the Khapias. See S. C, Roy’s OrUon Religion and Cue- 
toms, pp, 90-91 ; and The Or Hons of Chl^tH-NUgpUr, p. 439, 
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to influence the destinies of man. The various restrictions 
and rites, fasts and observances devised by Khafia 
Society are believed to fit the worshippers for communi* 
on with the higher Powers and for admission to their 
grace, — and perhaps participation, however fragmentary 
and temporary, in their higher mana. 

The Khapia’s religious worship, as we have seen, 
is mainly communal or congregational. Personal worship 
is but little developed among any section of the tribe. 
The nearest approach to it is made by the sacrifices, 
offerings, and libations made to the Ancestor-spirits in 
their sacred tabernacle, by the head ot each family on 
the occasion of every festival, and the libation offered 
in their names by every orthodox Kharia when drink- 
ing rice-beer. In a few comparatively rare instances, 
a Kharia of a psychic temperament aspiring, sub-consci- 
ously rather than consciously, after a higher spiritual 
life, may acquire, in a dream or in trance, the vision 
of some deity or spirit, — usually now the Hindu deity 
Mahadeo, — or is mysteriously led to the discovery of a 
stone which comes to be believed to represent Mahadeo. 
He accordingly accepts Mahadeo (no matter, whether 
in origin He was an ‘Aryan’ or a Dravidian or a 
Mupda God,) as his tutelary deity, ceremonially and 
reverentially installs the stone in his house and offers 
daily offerings and devotions to Him. The tribal gods 
and spirits would appear to have been originally revealed 
in the mystic experiences or ‘disassociated’ states of mind 
of such gifted ‘‘seers” and, through their personal 
influence and prestige, came to be included in the tribal 
pantheon, and were thus socialised, so to say. Guided by 
such “seers”, Khafia society developed conventionalized 
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methods of ritualistic approach to the tribal gods 
and spirits. As for the average unsophisticated Kha- 
ria, it is generally only on occasions of his collective 
ceremonies or public Piijds and the dances and festivials 
associated with them that he experiences the religi- 
ous thrill and feels himself, for the time being, lifted 
out of the dr. lb level of the life of the senses to the 
higher level of the life oi the spirit. Under the mutual 
stimulation of public worship, the worshippers’ life- 
feeling is intensified and they feel or imagine them- 
selves to be in touch with higher Powers and are 
inspired with confidence and hope and a sense of secu- 
rity amid the uncertainties of life. And, as a result of 
such communal worship, the comtnunity-feeling, too, is 
intensified and social solidarity is strengthened during 
the Pijjas, as during social festivals and gatherings, by 
an increased consciousness of all sharing in one common 
tribal mana which is believed to be augmented, 
cemented, integrated and sanctified by the superior mana 
or occult pow'er of the Ancestor- Spirits and the divine 
mana (if it may be so termed) of the tribal gods. 

Thus, the religion of the Khafia is a cult of Power 
or of many Powers that rule the whole gamut of his 
life. This Power-cult (^Sokti-Fujd\ as the Hindu 
would call it), though much cruder than the similar 
cult in other natural religions among peoples of a 
higher culture, is not essentially different in nature 
from it. In their search for sources of Power, the Kha- 
rias have, in a few cases, borrowed or incorporated into 
their p mtheon deities of alien origin ; and, in a few other 
cases of similarity of his deities with those of neighbour- 
ing peoples, we may see instances of parallel evolution. 



CHAPTER XIII. 


Hagic and Witchcraft. 

Magic, like religion, deals with the super-normal. 
Religion, as Dr. Marett says, includes all salutary ways 
of dealing with supernormal powers, and Magic includes 
all bad ways of dealing with them. Among the Kharias, 
as we have seen, the minister of religion is the village- 
priest — Kalo or Dihuri, — ^and, in some cases, the head of 
the family or a village-elder or sidn, whereas the 
minister of good Magic is the Deonra or diviner and med- 
icine-man, and of bad magic the Dain-Bisaha or sorcerer 
and witch. For, all magic is not bad. Magic has been 
divided into two classes. These are popularly known as 
Black Magic and White Magic. The object of Black Magic 
is anti-social and its methods of dealing with super- 
normal powers and forces are evil or wicked. White 
Magic, on the other hand, consists not only in innocu- 
ous methods of dealing with the supernormal, but in so far 
as its ministers seek to secure beneficent results or to 
expose and counteract the anti-social activities of the 
sorcerer and witch, the Deohr.a is a benefactor to society. 

White Magic approaches Religion in its methods 
and objects, the only difference being that while 
Religion, in general, deals with distinct personal powers 
with whom it is sought to establish harmonious 
relations. Magic deals more with impersonal forces and 
energies which it is sought to press into service through 
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proper rites and spells and mental suggestion or other* 
wise. The Black Magician or sorcerer often, however, 
accomplishes his nefarious purposes with the aid of some 
mischievous spirit whom he has adopted as his familiar 
and whom he keeps in humoiir by providing nutriment 
at stated periods. He also relies on his belief in his 
own power of control of the supernormal powers or his 
own evil mana and on the compelling power of his 
specialised spells and rites. 

The Deonra or minister of White Magic, on the 
other hand, invokes the 'aid of his tutelary deity as also 
of all other beneficent spirits he can think of, to foil the 
mischievous activities of the malignant spirits or of other 
spirits that may have been set in motion by the sorcerer 
or witch. The Kharia village-priest and also, in 
some cases, the village-community or a section of it 
(such as the village women) may jointly employ 
methods of White Magic to press some super-normal 
mystic power into service for the common good of the 
community or the locality. An instance of this is the 
public ceremony for removing drought as described 
below. 

I. Rlagtcal Practices . 

(0 Magic Ceremony to Remove Drought .—When there 
is a drought, the Kalo goes to a Jilid-Pipar (Ficut 
Beligiosa) tree and winds an unbleached cotton thread 
several times round its trunk at a height of about four 
feet above the ground. If possible, a tree by the side 
of a rock or other high place is selected. 

Early in the morning, before any one has drawn 
water from the village well, tank or stream, the 
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women of the village, led by the KalS’s wife, go with 
new earthen vessels to the village dart or spring* tank or 
well, and all fill their vessels and bring water to the tree. 
The Kalo’s wife first throws water over the tree a rock 
from a rock or other elevated position by its side and 
then sits down under the tree. Then some other women, 
usually numbering either five or seven, throw water over 
the tree which falls on the Kalo’s wife’s head, as if it is 
raining. Then the Kalo’s wife throws some water over 
the head of the other women. Then all take their bath 
and go home, cook their meals, and serve an early break- 
fast to the male members of their families, who then 
go out for a ceremonial hunt. The women then take 
their breakfast. When the men return home, all eat rice, 
flour-cakes, rice-beer and meat of any game that may 
be brought home. 

In this rite of White Magic, it is the village-priest 
who or, in whose absence, a Sian or village elder, offici- 
ates and not the Deonra. It is generally when witch- 
craft or Black Magic is suspected that the Deonpa’s 
services are requisitioned to neutralise its ill effects. 

The Kharias, like all other Motaja-speaking tribes, 
believe that sickness or other misfortune is caused either 
by evil spirits or by the “evil eye” or “evil tongue of 
witches and sorcerers. They believe that some persons at 
death become evil spirits or Dubos. And every Kharia is 
always apprehensive of harm to himself or his family 
or his crops or his cattle through these evil Dubos. As 
stated in a previous chapter, a woman dying during 
pregnancy becomes an evil spirit called ‘ Churil , and a 
person killed by a tiger becomes a “Baghia spirit, 
and a person dying of violence becomes a “Mua . 
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The Deonra (Hindi, Mafi) can, with his rites o£ 
divination, find out who is the spirit or witch respon- 
sible for any calamity; and with his spells, incantations 
and adjurations he can control or pacify the offended 
mischievous spirits, expel evil spirits from the afflicted 
person, and put them out of harm’s way. As for the 
witch or sorcerer whose evil eye or whose instigation 
of some evil spirit may be responsible for some illness 
to man or cattle, the evil-doer can be detected and 
foiled by the Deonfil by counter-spells and other rites. 
The word ‘ Deonpa’ may be translated by the English 
word “spirit-doctor” or ‘ medicine-man”. The Deonra not 
only knows the art of finding out evil spirits and witches 
who may have caused any particular harm, and the 
method of expelling, circumventing, or appeasing them, 
but is also conversant with various medicinal roots and 
herbs which may cure diseases. 

These Deonras are of two classes. One class is 
known as Maha-Deohfa (great Magician) or BhHphup- 
DeiiuTd and the other KonoH-Deonfa (small-Deonpi). 
Individuals of the former class acquire their powers 
unsought, through the grace of God. The second class 
learn the art of the Magician from adepts in the art. It 
is to the visions of particularly gifted individuals of the 
former class in the ancient past that the Kharias pro- 
bably owe their conceptions of the particular deities or 
spirits of their pantheon. The art or profession of a Deon- 
ra is not hereditary. And some of the Deonras in the 
Kharia country are not Kharias but low-caste Hindus and 
are generally called Matin. In order to be a successful 
magician one must be born with a psychic temperament; 
and except for the Bhuijphui Deonras who are bom 
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with or are suddenly or mysteriously endowed with the 
special gift of divination and spirit-control, a prelimi- 
nary training in the art under some adept is regarded as 
necessary. The adept holds his seances at night. At these 
seances, incense is burnt and offerings of molasses and 
clarified butter and rice are offered to some deity such as 
Mahadeo; and the teacher and pupils chant invocations 
ad infinilam while either the teacher or one of his 
advanced' disciples go on rubbing the palm of his right 
hand over some rice on a winnowing-basket. Now and 
then the teacher slaps a disciple on his back with some 
force over the vertebral column, obviously with the 
object of stimulating the disciple’s magnetism (which 
is believed to pass in currents through the spinal cord) or 
of imparting to him some of his own psychic power 
or mana. 

Kharia society have also devised certain magical 
ceremonies and methods to control nature, and the mys- 
terious super-normal forces and entities that cause harm. 
It is, in fact, on ritual and on supposed ‘‘Mana' that the 
Kharia’s magic art rests. The Khafia’s superstitious 
beliefs in omens and dreams are mainly based on ideas 
of magic, mostly of the sympathetic variety. Of these, 
we shall gi ve some account in the next chapter. W e shall 
here describe some of the magic ritual of the Deoufa. 

(II) Magical Means to cure Diseases (Kosn). 

(7) Discovering the Disease^Spirit. 

The Khafia ascribes most diseases to the agency 
of evil spirits and witches and the evil eye. Witches 
are believed to set their own familiar spirits, such as 
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Tond, Dai-)}, liahas, Churil, etc,, on a person they 
want to injure. Though some diseases are regarded 
as generally curable by human skill or in a natural 
way, yet even in such diseases, if a witch casts his or her 
evil eye on the patient, the illness may, it is believed, 
prove fatal. 

So when, in a case of protracted illness in a Khafia 
family, recourse is had to a Deonra or spirit-doctor or 
medicine-man, some member of the family goes with 
some sun-dried (drud) rice in a leaf-cup to a Deonfa to 
discover what agency is responsible for the trouble, and 
how the evil spirit, if any, may be exorcised. The man 
takes out a long thatching grass (along) from the roof 
of the Deonra’s hut and hands it over to him. Taking 
it in his hand, the Deonra touches the earth with it 
and then salutes his familiar spirit by bringing it in 
contact with his own forehead. He then measures the 
grass with his fingers so that it may not exceed fifteen 
digits in length, any superfluous length being torn off 
and cast aside. The grass is measured three times 
alternately from opposite ends. While doing so, he 
utters prayers like the following: — “0 God I If a spirit is 
responsible for the sickness, may this grass increase 
in length, otherwise may it decrease”. Should the 
grass be found on re-measurement to be longer than 
fifteen digits, it is concluded that some spirit has brought 
on the illness. Should the grass be found on re-measure- 
ment to be shorter in length than fifteen digits, the 
Deonra tries, with the help of the rice-grains, to 
find out if any spirit may still be found to have caused 
the illness. He places on the ground the rice grains 
brought by the sick man’s relative, picks out the entire 
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grains from broken ones, and places these broken grains 
and the whole grains in two separate small heaps. From 
the heap of entire grains the Deonra takes up a few rice 
grains with two fingers and puts them down on the 
ground in separate driblets in tAvo or three places, 
praying, -“0 Bhagwan (God) I Should the sickness have 
been caused by a spirit, may the number of grains turn 
out to be odd, and otherwise may the number be even”. 

Then he counts the rice-grains by pairs, and puts 
back each pair again in the original heap, and repeats 
this process a few times. If each time, or even once, 
a redundant rice-grain is found in the heap, the Deonra 
concludes that a spirit is reponsible. 

If the first test with the along, and the second test 
with rice-grains, both fail, the Deonra is puzzled and 
refers his client to another Deonra. 

When the Deonra finds that some spirit (Dubo) 
or other is responsible for the malady, he is required to 
find out which Diibo it is and what has offended it. 
Among the reasons most commonly assigned by him 
are remissness in the propitiation of the family-spirit 
or desecration of the seat of a Dubo. Not unoften, 
however, some witch ((lain) may be indicated as the 
agency or cause of the trouble. 

If the Deonra is called to the sick person’s house, 
as is the case in all serious maladies, he comes and 
feels the pulse of the patient and examines the affected 
part, if any, of the patient in the manner of a medical 
man, and generally confirms his previous opinion as to 
the agency of a Dubo or spirit. 

In order to discover the identity of the Dubo 
responsible for the malady, the DeonTd sits down with 
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a quantity of rice-grains on his magic sup (sS’mu) or 
winnowing-fan placed before him. He goes on rub- 
bing the rice over the winnowing fan with his hands, 
while uttering incantations in a sing-song tone. These 
incantations are generally worded in local Hindi and 
consist of invocations to all Deotds, Dubos or Spirits, and 
supposed supernatural powers of all sorts and degrees, 
whether indigenous! or foreign, which the Deonra may 
happen to have heard of. 

This goes on usually the whole night through. 
Then generally before day-break, an earthen lamp, fed 
either by jdtdngi (Quizota Abyssinica) oil or with 
sesamum oil, is handed over to the Deonpa who puts 
it over a little arua rice placed on the floor. He then 
makes a wick for the lamp with a rag, ties up 
in a knot at one end of it two or three grains of rice 
and a little mud, and then lights this wick at the knotted 
end. Small balls of fire are formed which are said to 
represent the offended evil-spirit or Duho ; and with 
another similar wick the Deonra touches each fire-ball 
saying, — “Oh such-and-such (names) Dubo! I separate 
thee from the rest. Sufficient is the affliction with which 
thou hast punished this person. Whether any offence 
may have been given to thee [unawares] or whether a 
witch may have led thee hither by her spells, do thou 
now leave this person. The sacrifices thou desirest shall 
be duly offered.” 

The identity of the offended Vubo is discovered 
either through revelation received by the Deonra when 
he has worked himself up into a state of spirit-posses- 
sion, or in the following mechanical way. When the 
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second wick catches fire from the first, if the flame 
is strong and flickers but little, a “iia/esa” Dubo is 
indicated; if the flame is red, a ‘‘Masan' Dubo (an 
ancestral spirit or family deity) is indicated; if the 
flame is whitish and weak, a minor Dubo is indicated. 

(2) Vows for Recovery from Diseases . 

When the identity of the Dubo is thus determined, 
the Deonra takes up the winnowing basket and goes 
on rubbing the drnd rice (Khafia, Komsor rumkuh) on 
it and mutters his incantations in a tone scarcely audible 
to any one. As an instance of these incantations, the 
following may be cited.: — 

Purublce Purubid, pachch,imJ:e Pachehhimid I 
Utlarke Dttardhd, Dakshiale Kdru Blr ! 

Ke mor deotd puchhal chdhi, 

Bhun(f u-tilhdy gdch khunf, Idl pokhair, 

Ghar-durd hhuld bdkal, lukal chhdpal; 

Je dosi hdi, seke Idnhe, he-doslke chhor debe. 

[^Translation] : — “Oh, Purbia spirit of the East, 
0 Pachchhimia spirit of the West! Oh Uttaraha spirit of 
the North! 0 Karu Blr, spirit of the South! Do thou find 
out who is the [offending] spirit or power, — [whether] 
an Ant-hill [-spirit], or Tree [-spirit], or Khunt [-spirit] 
or Red Tank [-spirit], or a spirit of the house, or a stray 
spirit, or a spirit that lives in hiding. Do thou bring 
the spirit that is guilty, and leave the ones (spirits) 
that are innocent.” 

The rag-wick is now lighted to corroborate the result 
of the first test. When the identity of the offending 
Dubo is confirmed, the appropriate sacrifices are revealed 
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to the Deonra by the Dilho and the Deonra promises 
that these will be duly offered. The head of the family, 
too, promises the same. 

Later when the promised sacrifices have been pro- 
cured, and generally the patient has improved a little, 
the Deonra is again called in and a white fowl and 
other requisite sacrificial things are brought out and 
handed over to him. The Deonra waves the white 
fowl round the patient’s head, while the patient is 
made to sit up, if possible. The Deonra at the same time 
addresses the Dubo that caused the trouble, as follows: — 

“0 Thou So-and-so (names the Dubo) ! Thou comest 
from such-and-such place (names). Behold ! Here are 
the sacrifices for thee. Do thou leave the patient, 
how-much-so-ever the family may have offended thee, 
or whatever spell the witch may have cast upon thee. 
Look thou at the offerings w'e have brought. If thou 
heedest not, thou shalt fall into the infernal pit, the 
pit where the Chiimars (leather- workers, the lowest 
of the low) go, into the pit of Hell!” 

As usual, the animals and the fowls are made to pick 
up and eat the drud rice placed on the ground. They are 
then let loose as votive offerings to be sacrificed when the 
patient recovers. The prayer offered to Bhagwan or the 
Supreme God on such occasions gives a clear idea of these 
people’s conception of the Divine Ruler of men and the 
spirits as well. While the white cock vowed to Bhagwan 
(God) eats the rice-grains, the Deonra prays as follows: — 

“0 Thou Bhagwan (God)! We are offering this 
to Thee. Do Thou pacify the Dubos and the Khunfs and 
Vanfs. Thou hast given life to all, and appointed work 
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{Janam Karam) for all (i. e. for man as well as 
the spirits). Do thou make this [offending] Dubd to 
understand what is what; do thou pacify and control it”. 

(2) Fulfilment of Yows [Darom O^ebna; (Dh.) Parom 
Opherna];- The Deonra is again called in after the patient 
has recovered from his malady when the vow of sacrifices 
to the Dubd must be fulfilled. This time the Deonra 
brings two or more assistants or disciples with him. 

After evening meal, the Deonra and his assistants 
begin their operations for ensuring the final departure of 
the mischievous spirit and preventing a recurrence of 
such trouble . The Deonra paints a small earthen vessel 
with rice-flour and makes a circular diagram on the 
ground. Then he makes some marks on it with powdered 
turmeric. Then he makes another circle with powdered 
charcoal within the former circle. He next places 
the pot over some drud rice at the centre of the 
circle. Then some drud rice and a copper coin are put 
into the vessel, and over the mouth of the vessel the 
Deonra’s earthen lamp is placed and lighted. The 
Deonra then makes three vermilion marks on the side 
of the pot facing him, and places a wreath of flowers 
or leaves round its neck. All the while he goes on 
muttering incantations. Finally he prays to Bhagwan 
or God as follows:— “0 Bhagwan! And 0 my Familiar 
Spirit! Hero we are fulfilling the vow. Do Thou, 0 
Bhagwan, expel all Dubos from here” . He then 
pours by the side of burning coals a libation of rice-beer. 

Then the Deonra and his assistants begin to chant 
invocations in their usual sing-song tone while the 
Deonpa goes on rubbing drud rice over the magic win- 
nowing fan all the time. This goes on till about midnight, 
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when one of the assistants usually gets “possessed” 
by the offending Dubo, and the “possessed” man begins 
to shake his head, first slowly, and then with increasing 
rapidity till he becomes fully “possessed.” This medium 
now dances, jumps and makes frantic movements, while 
the Deonra sings with great zest, till at last the “posses- 
sed” person demands from the Deonra the rice which 
he has been manipulating. 

This is taken as conclusive indication that the Dubo 
has come there. The Deonra now addresses the possessed 
man as the Dub5 in person and interrogates him as 
to his name, his “seat”, and as to when he will leave the 
patient’s house altogether. 

The medium says, “I am such-and-such spirit 
(names) of such-and-such place (names an ant-hill, tree, 
or pool), and I will not go.” Thereupon the Deonra 
arranges one or more sittings or seances. And the 
same process is repeated until the Dubo agrees to 
leave for good. 

Then the Deonra places before the possessed person 
a few pieces of burning charcoal over which he sprink- 
les drud rice from his magic sup and calls upon the 
the spirit thus : — 

“Do thou come, 0 Spirit (names), and sit down. 
Thou hast frisked and danced to thy heart’s content. 
Now the pony Avhich thou hast ridden so long is 
done up”. Thereupon the medium falls down as in 
a swoon. The Deonra restores the medium to his 
normal condition by making passes with his hands 
over his body. 

Sometimes the process is repeated for two or more 
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nights before the Diibo expresses through the medium’s 
mouth his intention to depart for good. 

Then on the following morning the requisite sacri- 
fices are brought out, and members of the family pre- 
pare to go out of their house with their cooking-pots and 
utensils. The Deonra next tekes up a little twig, 
splits the greater portion of it into two, and inserts 
two wicks into it, and lights them. The members of 
the family, at the bidding of the Deonra, cover up 
their heads with cloth. The Deonra, in the manner 
of a Hindu priest, waves the benedictory flame of 
the wicks round the heads of each member of the 
family. He similarly waves the lighted wicks over 
each votive animal and fowl and then throws away the 
wicks by passing them between his legs. The Deonpa 
next takes up a singi or conical iron tube, about 
three inches long, puts one or two rice-grains into it, or 
takes up the painted earthen pot. He then calls upon 
the Dubs to “ride” the flame of the lighted wicks. As 
soon as the flame leaps up or emits a “creaking sound”, 
the Deonra puts the wick into either the painted pot or 
into the singi and closes up the mouth of the pot or the 
singi, so as to confine the spirit in it. Then another wick 
is lighted and the same process is repeated with another 
singi so that no remnant or lingering trace of the Dubo 
may be left behind. Then the Deonra and his assis- 
tants with all the articles employed in the operations 
and also with the necessary sacrifices start from the 
house for the Junction of some cross roads. When the 
Deonra is about to leave the house, he thus exhorts the 
Dubo: “Get thee hence. Look! Here we are taking sacri- 
fices for thee”. Just at that time, one of his assistants 
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strikes a hatchet against the beams and posts of the house. 

When the Deonja and his party turn their back to 
the house and start for the cross road, some elderly 
man or woman throws at the Deonra a pot-ful of ashes 
mixed with water. When the members of the family 
start from their house, the Deonra closes the door, 
nails an iron nail at the entrance of the bouse and also 
places some thorns before the door to prevent the 
Dubo from re-entering it. Iron and thorns are believed 
to be objects of fear to the spirits. Then all follow 
the Deonra and his party in procession and go to a 
cross-road where the final ceremony takes place. 

At the first junction of the road, a spot is cleansed 
with water. The Deonra draws with rice-flour a square 
figure with its sides about a cubit long and with two 
diagonals. A smaller second square with diagonals is 
drawn within the first, and a third one still smaller 
within it is drawn with earth from a hearth, and a 
fourth, the smallest, with powdered turmeric. 

Then the Deonra takes up a little drud rice and after 
adjuring the Dilbo to return to his accustomed “seat” 
and not to visit the house again, places the rice in the 
centre of the square . Then the goat or sheep or fowl 
which is to be offered to the Diibo is sacrificed by the 
Deonra and its blood is dropped into the hole of an ant- 
hill close by . 

Under the influence of orthodox Hinduism some 
of the Deonras have added some additional rites to the 
above. Some Deonras split up a piece of bamboo and 
insert in it one or more leaves of the tiilsi or sacred 
basil plant, a piece of a pumpkin-gourd and a little 
turmeric powder and a copper coin. The split bamboo 
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is fastened round with white cotton thread. He then 
lies down on the ground with his head to the east and 
face to the north and back over the diagram and a' 
hatchet by his side. At a preconcerted signal, the 
members of the family, one after another, cross over 
the prostrate body of the Deonra. The head of the 
family who is the last to cross over the Deonfa’s body, 
picks up the hatchet and cuts the bamboo into three 
approximately equal parts. Then he and the rest of 
the family move forward without looking back and 
go to some upland, where they cook their food and 
spend the day. They generally return home by 
evening, or on the following morning after spending 
the night in the house of some neighbour, obviously to 
put the spirit off the scent. 

The Deonpa gets up and takes hold of his w mowing 
fan and hatchet. He then takes a little drud rice in 
his right hand and waves his hand over the magic 
diagram and addresses the Duho thus: — “Come to thy 
danr field, or pool. A ‘red’ sacrifice and a ‘red’ feast are 
awaiting thee there.” If a basil leaf and copper have 
been used, he adds — “Thy tdmbd tulsi has been ‘cut’ ”. 
Then the other votive sacrifices are offered before an 
ant-hill close by. The meat of the sacrifices are eaten 
by the Deonra and his assistants, and in no case may be 
eaten by the patient or any member of the patient’s 
family. The Deonra and his companions cook the meal 
near a stream or pool and eat it. They then receive 
their remuneration and depart. 

(iii) Magic means to remove Bpidemios.— When there 
is an epidemic among men or cattle, the villagers go 
to a Deonra with some drud rice and a few pice. 
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With these the Deonpa divines what spirit is respon- 
sible for the trouble and what sacrifices are required 
to appease the spirit. When by employing one or 
other of his methods of divination described above 
(pp. 392-3), the Deonra has discovered and revealed 
the name of the spirit and the sacrifices demanded by it, 
the villagers raise a subscription to purchase the needed 
sacrifices. A day is fixed for the Deonra to visit 
the village. If a witch or sorcerer has been named 
as having put up some spirit to inflict the epidemic 
upon the village, the culprit is called upon to pay 
the expenses necessary for the required sacrifices and, 
on the culprit’s refusal to pay it, he or she is visited 
with the punishment sanctioned by tribal custom (see 
pp. 190-191 ante.), and the needed sacrifices are purcha- 
sed with subscriptions raised from the villagers. 

On the appointed evening the Deonra generally 
with one or two assistants or disciples, comes to the 
village. He selects a suitable spot. There, the whole night, 
they chant their incantations with their magic winnow- 
ing fan and magic light in the manner described above 
for a case of individual illness. When the spirit has 
been coaxed into entering the spirit-vessel or spirit- 
tube (^ingi) it is conducted along with the sacrifices 
to the boundary of the village; and there, after some 
more incantations in the nature of adjurations to 
the spirit not to trouble the villagers any more, the 
votive animals or fowls are sacrificed in the usual way 
or let loose to stray as they please. If fowls or animals 
are actually sacrificed, the Deonra and his companions 
alone eat the meat. That day all houses in the village are 
swept clean and all the used cooking^vessels in different 
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houses and the sweepings and broken winnowing fans 
and worn-out brooms are thrown away by the women 
in a heap outside the boundary of the village. '1 hus 
is the disease-spirit expelled from the village. 

When, however, the Deonra’s efforts are of no avail, 
the Kharia, in the last extremity, turns to Pdnomosor or 
God as represented by the Sun (Bero) and its rays (Gi- 
ving), for He is not at this day, at any rate, to the 
Kharia a fainient deity but a living All-Powerful God 
who holds sway over other Gods and spirits. 


Another common means adopted to remove an 
Saopifloes epidemic among men or cattle in a village, 
epidemi/* is as follows: The Sidns (village-elders), 
among men after washing their faces and mouths 
and cattle. early in the morning and before they 

have taken any food, assemble in an open space in 
the middle of the village. A small space is cleaned 
with cowdung and water, and one of the elders 
(preferably the Edlo), who knows how to do it, after a 
ceremonial bath, sits down with his face to the rising 
Sun. Before him are placed some powedord charcoal 
in a leaf-cup, and flowers, leaves, oil, rice-grains, gur 
(molasses), etc . , in another leaf-cup. He sprinkles 
charcoal powder on the cleaned ground, then sprinkles 
over it the other ingredients from the leaf-cup. These 
are offered in the name of Pondmosor. Then he pours 
some milk over the whole, and prays to PonomosoT or 
Bevo to remove the epidemic from the village. He 
then bows down seven times on the ground. Then 
the remains of the offerings are collected and taken to a 
tri-junction and left there. This is repeated every day 
for seven days. On the seventh day a black goat purchased 
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with subscriptions raised in the village, is ofEered to 
the Disease-spirit. The requisite offerings are taken 
to the boundary of the village where the goat is 
killed and its blood is dropped on the ground, and the 
remains of other offerings are left there. They return 
to some open space outside the village-huts (basti), 
taking with them the head and trunk of the sacrificed 
goat, and cook the meat and eat it there, but may not 
bring a bit of it home. Then all return home. 

n. The Evil Eye. 

The belief in the baleful influence of the Evil Eye 
is found in most countries and is almost universal among 
Nature of the common folk almost as much as 

Evil Eye. among the ‘primitive’ tribes in India. 

The belief among the Kharias is that the glance or 
nazar of certain classes of people distil a sort of 
spiritual poison which injuriously affects the health, 
growth, and prosperity of persons, cattle, crops and 
other valued possessions of man on to which the glance 
is directed. Not only human beings but even certain 
animals and reptiles such as particular snakes are 
credited with the possession of the ‘evil eye’. The ‘evil 
eye’ is believed to be born with its possessor. The venom 
of the evil eye of a person is believed to prove still 
more noxious if accompanied by spoken words of malice. 

The Kharia believes that it is women rather than 
men who possess the evil eye. But some men, too, are said 
to have bad ongde or shadow. Their very presence bodes 
ill. If they accompany a hunting or fishing expedition 
or join in any other undertaking, it will prove a failure. 
Accordingly such men are avoided. It is because some 
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women, known and unknown, may possess the evil eye 
that, as a precaution, Kharias going out on a hunting 
expedition start very early in the morning and take care 
to see that no woman is astir or within sight. When 
Kharias go out to hunt individually they leave the village 
silently so that no woman may see them. 

Effects of the Evil Eye. — The injurious effects of the 
evil eye directed against any person or object are 
very various. Some of the evil effects that the Kharia 
apprehends from it are enumerated below: — 

When the evil eje is directed to a healthy child, the 
child falls sick and constantly cries and begins to pine 
away, and sometimes small red pistules also appear on its 
face. If the evil eye is directed to a man while eating, 
or rather to his food, the man loses his appetite or suffers 
from indigestion. The evil eye, when directed to a pre- 
gnant woman, may cause difficult labour. The evil eye of 
the witch is believed by the Kharias to be particularly 
stimulated into activity at the sight of the gaudy dress or 
ornaments of young men and women; and whenever the 
evil eye is directed to the well-dressed Kharia beau or 
belle dancing at the village dhhra, the person falls down 
in a fainting fit. Such fits may also be due to spirit- 
possession. At times more serious consequences flow from 
the evil eye of the witch: A drop of blood mysteriously 
appears on the gala dress of a young man or woman; 
and serious illness, overtakes the person within a short 
time. Food, like dress, is a favourite target for the evil 
eye. Kharia women are particularly anxious about the 
rice-flour they prepare on some festive occasions to make 
bread with. If the rice-flour happens to attract the evU 
eye of a witch, or the “shadow” (longoe or chfiain) of a 
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ghost, the bread prepared out of it will either be imper- 
fectly baked, or emit a foul smell, or cause diarrhaea or 
other sickness to those who partake of such bread. 
Generally, . the evil eye of a witch or sorcerer directed 
against food or drink is believed to poison it. 

If the evil eye falls on a cow or a she-bulfaloe the 
animal suddenly ceases to yield milk or begins to yield 
very little milk, and it is even said that in some cases 
blood comes out of the teats in place of milk. If the 
evil eye falls on a man’s standing crops, the crops wither 
away or, if already ripe, fall off or rot away. 

It is not only witches and sorcerers or men with a 
bad “l5ngoi” or shadow, whose glance has naturally a 
mischievous potency in it which causes harm to other 
people’s food, drink, cattle and crops. There are some 
situations which may invest the most amiable person with 
a power of the nature of the evil eye. A curious instance 
of such power believed to infect the human eye in 
certain conditions is the following custom still in vogue 
amongst some Kharias, and among certain other tribes 
of Chotanagpur as, for example, the Oraons. When 
two women of the same Kharia village give birth to 
children in the same half of the moon, they are not 
allowed to see each other for the first fortnight or 
so after delivery. Then on an apjx)inted day, the 
two women are led blind-folded from opposite direc- 
tions to a spot fixed beforehand, and then the cover- 
ings over the eyes of the two women are taken off 
simultaneously. It is believed that if the cloth over 
the eyes of one of the women is taken off before that 
over the eyes of the other, the glance of the former 
will forthwith attract to her own breasts all the milk in 
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the breasts of the other woman, so that the child of 
the latter will pine to death for want of mother’s milk. 
And accordingly the greatest precaution is taken to av^oid 
such a predicament . This custom, too, is new falling 
into disuse . 

Again it is not human eyes alone that may possess 
such evil power. The eyes of certain animals and 
reptiles, too, are credited with mischievous energy. 
Thus the Dhord snake (a huge snake with black and 
white stripes on its skin) is believed to have a parti- 
cularly “evil eye” which is able to cause disease and 
death through its glances. The sight of this serpent 
in the mouth of Ai^^drh (June and July) is particularly 
dreaded. On meeting such a snake some Kharias 
forthwith go home, take a handful of paddy or mdso 
pulse and fry it with their own hands, so that the “evil 
eye”, or rather its poison may, by sympathetic magic, 
burst as these grains do on the frying-pan. This fried 
grain is not eaten by any adult man or woman, but is 
distributed among the children. 

Methods of warding off the Evil eye. — Among the vari- 
ous devices used to ward off the evil eye some are 
enumerated below: — 

(1 ) To divert the evil eye from a child, a black mark 
with soot or lamp-black or other substance is made on 
its forehead before it is taken out of the house. Amulets 
such as c<iwri shells are also worn on the neck or waist 
of a child for the same purpose. 

(2) To divert the evil eye from his crops, the 
Kharia cultivator plants in the middle of his standing 

98. See S. C. Roy, Ordon Religion and Customs, pp. 104-5. 
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upland crops or of his fruit- or vegetable-garden a 
wooden pole over which is placed, upside down, an 
earthen vessel with its up-turned bottom painted black 
and white. . 

(3) . To prevent harm to the vegetable plants in 
one’s kitchen garden, an earthen-ware vessel is painted all 
over with black lines and circles on the outside and 
set up with bottom upwards on a short post planted 
in the garden. 

(4) . To prevent harm to paddy or other crops 
in one’s fields, a Tiril or' Kennd (Dinspyros tomentosa) 
branch is planted in the field and its top-end is split in 
two and the bone of a bullock or of a cow is inserted at 
the split end. 

(5) . Three or four vertical lines are drawn just 
outside the door of the hut of a sick Kharia in order 
to ward off the evil eye or evil attentions of witches. 

(6) . Opprobrious names are sometimes given to 
children in order to avert the danger of the evil eye 
which is said to be attracted or rather roused to malicious 
activity by sweet-sounding names. 

(V). Luck (sae). 

The Kharias have a peculiar belief regarding HucF in 
matters of paddy or rice. Some have a special good luck 
called ‘Sae’ in this respect. Many people possess ‘sae’ in 
varying degrees. Those who have it are blessed on the 
threshing-floor with a much larger proportion of rice- 
grains and a very small proportion of chaff than in other 
people’s paddy-crops. Some men, again, may deprive 
others of their ‘Sae’. A man who has for his familiar 
spirit a *^Chdr~dewd” (lit., a thief-spirit) acquires the 
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power o£ attracting to himself or taking away the sae’ 
of other people by looking at their threshed paddy. 
Men who are suspected of this malignant power are not 
permitted to enter any Kharia’s threshing-floor (tolo). 

With regard to the Ghor-dewd spirit it is believed 
that it is a diminutive spirit carrying a mmiature Idhingd 
or carrying-pole with a carrying-net and basket suspended, 
one at either end of it. With these it visits peoples’ thre- 
shingfloors or granaries at night and jateals a little paddy, 
and with the paddy thus stolen , the sdi of the owner 
disappears, and the paddy left in the threshing-floor or the 
granary will mostly turn into chaff. In order to ward off 
the evil eye of a person from mysteriously damaging a 
Kharia’s threshed rice, the owner of the rice, when leav- 
ing the threshing-floor for bis meals or for any other 
purpose in the day-time, twists together some paddy- 
straws into a Jepilng-thunhi (straw-bundle) and places 
the bundle on the heap of paddy. To prevent a Chor- 
dewd from steathily damaging the paddy on the thresh- 
ing-floor at night, the owner scatters ashes over the 
paddy on the threshing-floor at evening. 

VI. Witchcraft and Sorcery. 

Among the Kharias, as among most other aboriginal 
tribes on the same level of culture, there is a strong 
belief in the potent evil powers of the Avitch. Some 
persons undergo a course of training in secret from 
persons believed to be adepts in witch-craft. The train- 
ing and the modus operandi of witches and sorcerers, 
are the same among the Kharias as among other agri- 
cultural aboriginal and semi-aboriginal tribes of Chota- 
Nagpur and the adjoining areas. These have been 



410 THE KHARIAS 

described in some detail in our monograph on ^^Ordon 
Religion and Customs'^ and the inquisitive reader is 
referred to that book. 

Conclusion— Magic as much as, if not even more than, 
Religion proper, dominates custom and pervades the 
daily life of the Kharias as of other neighbouring tribes. 
As we have said, the methods of magic and witchcraft, 
practised in Chota-Nagpur and its adjoining territories 
inhabited by the Kharias, would appear to be generally 
common among Kharias as well as among their neigh- 
bours, both aboriginal and low-class Hindu. In fact, there 
are good reasons to believe that the methods of magic 
and witchcraft now practised in common by practitioners 
of the magic art among Hindu castes and Hinduised 
tribes of these parts as well as among the comparatively 
advanced aboriginal tribes such as the Oraons, the 
Mundas, the Santals, the Hos, and the Kharias, have 
been in great part derived from one main common 
source, probably the ancient Dravidian peoples of 
Mediterranean origin. Not that the pre- Dravidian tribes 
like the Kharias were altogether strangers to the art. 
In fact, magic incantations even among the rudest 
aboriginal tribes have always been resorted to, and believ- 
ed to work wonders; the occult power of certain words, 
names and numbers, and even of animals and reptiles, 
and certain herbs, grains and other inanimate objects 
is dreaded. But the few meagre methods of the magic 
art that appear (from the practices of the more primitive 
among these tribes, such as the Korwas, the Birhors, 
and the Juangs) to have been originally known, are very 
simple and natural. As for the Khapias and other 


99. S. C. Roy, Oraon Religion and Customs (1928), pp. 257-311. 
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agricultural aboriginal tribes, who have long lived in 
contact with low Hindu castes, magic methods, even 
more than religious beliefs and rites, have been con- 
siderably developed through loan elements from the 
culture of their comparatively civilised Hindu neighbours. 

The original magicians or Deonras of the Kharias 
and other Munda tribes would appear to have been 
persons of a naturally psychic temperament who by 
concentrating their whole mind on some formula or on 
some movement of the body, or on some object such 
as an axe, would find himself transported out of the 
world of the senses and, in this ‘dissociated’ or semi- 
dissociated state, either see visions or hear voices supposed 
to be of sxipernatural beings, and make revelations, 
sometimes by gestures and symbols generally accompani- 
ed by express words, of his inner experiences, and thus act 
as mediums of spirit-communication. We have witnessed 
such phenomena in more than one aboriginal tribe. We 
have also witnessed phenomena of supposed spirit-posses- 
sion during dances, and have further heard individual 
Khafias, Mundas, Oraous, and H5s narrate their personal 
experiences of visions of spirits either in dreams or in 
trances. But the elaborate magic art that is now generally 
practised throughout the Central Belt of india would, as 
suggested above, appear to have been developed probably 
by the Dravidians of India and learnt from them by some 
of their aboriginal neighbours. The Khafia Magician’s 
incantations are mostly worded in the local Hindi spoken 
by his Hindu neighbours of the lower classes most 
of whom would appear to be, more or less, of Dravidiau 
extraction, with perhaps a veneer of Aryan blood in 
a few of them. Most of the original teachers, and even 
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eeveral of the reputed teachers of the magic art at the 
present day, belong to the lower class Hindu castes; 
and the deities and spirits named in the incantations are 
mostly Hindu deities. 

Among the comparatively more primitive and un- 
sophisticated tribes such as the Birhors, the Juaugs 
and the Korwas, the capacity for personal dissociation 
appears to be more wide-spread and, in some individuals, 
almost spontaneous, concentration in certain movements 
of the body or the repetition of certain formulas gene- 
rally serving as a stimulus: In such a state of dissocia- 
tion, consciousness appears to vanish for the time being. 
The Kharia magician or sorcerer, like his Hindu 
colleague, is generally a specialist trained in methods of 
dissociation. He consciously practises dissociation with 
a definite end in view, chants traditional invocations, 
makes traditional gestures and observes traditional rites, 
and does not lose consciousness. When his divided self 
feels the presence of a spirit, he unconsciously draws 
upon his traditional lore and tribal beliefs in spirits 
and witches; and thoughts and ideas thus originating 
in his divided self are expressed as the communications 
of some spirit. 

As for witch-craft, too, the Kharia’s original con- 
ception of the witch would appear to have been that 
of a woman endowed by nature with the evil eye. A 
genuine Kharia witch is born and not made. The 
developed art and training in that art would also appear 
to have been introduced generally by low-class Hindu 
practitioners. 

Unlike the minister of religion who depends for 
the fulfilment of his desires entirely on the supernormal 
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Powers that he worships, and derives confidence and 
mental strength from his worship, the Kharia magician, 
like his confreres among other peoples, relies for the 
success of his operations primarily on his own power 
of control of the supernormal through the mystic imper- 
sonal force believed to inhere in the spell and the 
rite and in the strength of his own will and emotional 
tension. The mixture of threat and coaxing in the 
invocations and adjurations addressed to the spirits 
clearly indicate this. When exorcising a spirit from 
a patient, the Mafi commands the spirit, under oath 
or under the penalty of a curse, by some such 
adjuration as the following , — “1 adjure thee to leave 
the patient, by the oath of cows shouldst thou be a 
Hindu spirit, and by the oath of pigs shouldst thou be a 
Muhammadan spirit. Shouldst thou disregard the oath, 
thou shalt be cast into the pit of Hell, the pit into 
which Dhobis and Chdmars are consigned . Look 1 
I am cutting up this turmeric [to bind the oath]. 
From to-day do thou heed this oath”. The spirit is also 
coaxed into leaving the patient with such promises as the 
following, — “From to-day do give up this seat (patient). 
I am providing a new seat for thee. There, to thy heart’s 
content, may thou hop and jump, frisk and play, chat 
and talk. Listen to my words; and I shall provide 
thee with new clothes to wear, strings and tassels to 
adorn thy hair with, and rings for thy ears and toes.” 

It is the White Magician who, to achieve curative 
and other beneficent ends, seeks, like the minister of 
religion, the aid of certain good spirits and beneficent 
deities as well as of certain beneficent forces in which 
personality is believed to be imm anent. 
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Folklore and Myths, Amusements and Games. 

Even the rudest peoples seek to understand the 
origin o£ things, the course o£ nature, and the habits and 
characteristics o£ other creatures and the properties o£ 
plants and herbs and roots. Old men, moments o£ leisure, 
impart their traditional knowledge and ideas in the form 
of folk-tales and myths and the knowledge and wisdom 
based on observation and experience of generations, in 
the form of riddles and proverbs, to the younger 
people in their, Young persons and children also seek 
amusement not only through various games and dances 
but also by propounding riddles to their companions 
who compete with one another in solving them. 

We give below some traditional lore current among 
Dudh Khafias, and a brief notice of their tribal games and 
amusements. Although in some of these we may discern 
traces, more or less marked, of borrowing from other 
peoples, whether as accretions or embellishments or as 
additions to their own stock of folklore and folk-practices, 
— much of their folk-lore is indigenous to the tribe. 

I. Folklore regarding the Orliln of Things. 

The Kharia’s traditional account of the creation of 
things is as follows 

1. Creation of the Earth. — Ponomosor or God created 
the Earth but the method of creation is not known. 
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When the Earth was created it was filled first with 
plants and trees. 

2. Creation of Man. — After the creation of the Earth 
and vegetation, Ponomosor fashonied two clay images, 
the one of a man and the other of a woman. These (Ficus 
Indicus) clay figures He placed inside the hollow of a 
holed banyan tree. As the milky juice of the tree dropped 
into their mouths, the images became animate . They 
grew up and then, coming out of the tree, began to 
dwell in the caves of the hills . 

3. Original Condition of Man . — Thev knew no clothing 
then, and lived on wild fruits and roots . Soon they 
were blessed with offspring and, in course of time, the 
race of man multiplied, so mucji so that there ensued 
..great scarcity of food. 

4. Creation of Birds . — Men then prayed to Ponomo- 
sor to provide them with another kind of food . So 
Pou5m6s5r sent a violent storm . The leaves of trees 
were blown high up on the air and were transformed 
into different kinds of birds, according to the respective 
sizes of the leaves . Man began to kill the smaller birds 
for their food. 

6. Destruction of Mankind by Flood. — The bigger carni- 
vorous birds were called Bdva7}a or Kdnhdr (Vulture) 
and lived on the smaller birds . The vultures multi- 
plied, and thus their food fell short . So they now 
prayed to Ponomosor for more food . In the meantime, 
Ponomosor was displeased with “Man” for his cutting 
down fruit-bearing trees . So He sent torrents of rain to 
destroy man by flood. Many men died by drowning, as 
all the country was under water. But a few clever 
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persons covered themselves up with gungu, {Bauhinia 
Vahlii) leaves and fled to the hill-tops. So they survived 
the flood. After eight days, water subsided and land 
appeared again and dried up. So those persons began 
to live happily, and the dead ones were eaten up by the 
vultures . 

6. Destruction of Man by Fire . — Once again the sons 
of man displeased Ponomosor; and once more the vul- 
tures prayed to Ponomosor for food. P5n6m5s5r told 
them that they had got plenty of food before ; but the 
vultures informed Him how the human beings escaped 
to the hill-tops by covering themselves with gungus. Now 
Pon5mos5r sent a rain of fire to wipe off man from the 
face of the earth . It lasted for seven days and seven 
nights. All men died except a brother and a sister. 
They were saved by Serabhu Raja and Diikai Rani, who 
are spirits living underneath the earth and holding sway 
over Jovis or marshy places. The birds were not 
destroyed as they flew up to the sky and remained there 
as long as the destructive fire lasted. 

7. Search for Man .—Ponomosor soon repented of His 
destruction of man. Then He sent down His messenger- 
birds to find out if there was any Imman being still 
living. So under the leadershij) of Dhechud Ghoiokidar, 
the birds Kdwd Bhar^ddri, Euhu Kofwdr, and Lipi 
Susdri, went out in different directions in search of man. 

8. Colour of Birds . — All birds were in the beginning 
white. But, during the search for man, the Dhechud 
sat on Bur at trees and became black; the Kiihu sat some- 
times on trees and sometimes on the ground and hence it 
became brownish black ; and the Lipi sat on the ground 
only and became brown. These birds had to return 
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every night to PdnSmosor to give Him an account of 
their day’s work. 

10. Tfmm of Man . — After fifteen days, it was' found 
that only the Edwd was growing stouter day by day 
while the other birds were getting thinner. So P5no- 
mosor suspected the Kdtod of negligence of duty and asked 
it the reason why it was getting stouter every day. The 
Kdwd said, “I am not neglecting my duty ; but I am not 
disheartened by repeated failures as the Dhechua and 
others are” . The real fact was that one day the Kdwd 
came upon the epicarps or skins of the fruits thrown over 
the jovi by Dakai Rani and Sembhu Raja for the suste- 
nance of the human brother and sister, and discovered 
the brother and sister concealed under the jovi . So 
he came every day to eat the rinds of fruits and was 
thus becoming stouter every day. At length the Kdwd 
(crow) found that the truth could no longer be con- 
cealed and so he divulged it to P5noiu5s5r. Ponomosor 
was greatly rejoiced and asked His bird-messengers to 
bring the human couple to him. Sembhu Raja and 
Dakai RanT refused to give them up. Then Pbnomosor 
Himself came down to the Raja and Rani and asked 
them for the human pair. Dakai Rani said, “You crea- 
ted men and destroyed them by fire . And now when 
food (sacrificial food for Pdnomosbr) has fallen short, 
You seek for men! ”. Ponomosor said, “I shall not 
destroy man any more ! Henceforth you will get seven 
shares and I shall take only one share of mankind”. The 
seven shares of Dakai Rani are the bodies of men, 
subject to all sorts of diseases, and the one share of 
Ponomosor is the soul of man after death. This is 
why so long as a man is alive Ponomosor has no claim 
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on him. On this promise the two human beings (the 
brother and the sister) were handed over to Ponomosor. 

The Khafias believe that Dakai Rapi dwells in jovis 
or marshes and pools . If the water of any pool or 
spring takes on a dark hue by the cloud casting its 
shadow on it, or from any other cause, the Khapias say 
that Dakai ItanI is coming out of her house (the pool or 
and they at once run away. If any Kharia goes to 
a jdr:i or any marshy place, which may be the abode of 
Dakai Raril, and "after that falls ill, his people offer to 
Dakai RapI some sacrifice to avert her ill-will . They 
take some ariia rice and powdered turmeric and throw 
them into the pool or spring or marsh as offerings to 
Dakai Raril . Khapias will never cultivate a jovi or 
marshy land . If they do so Sembhu Raja and Dakai 
Rani will, it is believed, give trouble to them . The 
Khapias say that Dakai Rani is also called Doroh*Dae 
{lit., wife of the depth). 

(11) Origin and Migrations of the Kharias. 

1. Origin of the Khapia Tribe. — The following legend 
is recounted by the Diidh Kharias of the Ranchi District 
regarding the origin of the tribal name ‘Kharia’. Long- 
long-ago, an old Kharia couple wandering through a forest 
discovered an infant over whom a cobra was spreading 
its hood like an umbrella. The old couple took the 
infant home and nursed and brought him up together 
with tLeir own son of about the same age. When the 

100. Compare the similar myth among the MdpdilB about Singbohga 
and Nage-erSi, Vide, The Journal of the Bihdr and OrisaQ, Research 
Soeixity (1916 Vol. II, pp, 207 ff) . and The Mundas and their Country^ 
Appendix I, pp. IX- X, 
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two boys grew up, they thought of trying their skill 
at riding a horse. The son of the old couple could 
not mount the horse; and so he took the horse to a tree 
and cut a kheri, but the other boy rode away on the 
horse and was elected king of the country, and as he 
had been miraculously protected at birth by a hooded 
cobra or Ndg, he and his descendants constituted the 
Ndgvamsi family. As the son of the old couple cut a 
“R’/idift”, they came to be called ^‘Kherids'* or “Khdrids*' 
This incident is said to have occurred at a place called 
Palled dd (lit., spring water), now identified with the 
present village of Palkdt in the Gumla Sub-Division of 
the Ranchi District. Palkot, it may be noted, is a former 
seat of the Chota-Nagpur Raj family, and even to this 
day the seat of a junior branch of the same family. But 
this supposed origin of the Kharias in Chota-Nagpur is 
in conflict with the tradition of the original habitat of 
the tribe in and near what is now the Patna District. 
Evidently this legend is an adaptation of the Mupda 
legend of the origin of the ancestor of the present Raj 
family of Chota-Nagpur. 

2. A Variant of the above legend of Origin.— Another 
Khafi5 legend of origin current among the tribe in the 


101. The legend given above was communicated by Suleman 

Ktllu, a of village Jamdohar in the Slm(|eg& Sub-Division of the 

Kanchi District* Similar legends about the origin of the Nag-vamsi 
family from tha foster.son of an aboriginal couple are current among the 
M as among the OrSons of ChOta-Nagpur, e'^oh of whom, 
like the Khayi5s, claim the ancestor of %heNQ,g~Vamai family as the 
foster-son of one of their respective ancestors. The Mtlpcja legend (see 
The and their Country, p. 138) is, however, supported in material 

particulars by the Annale of the Nag-vamai Rdj Family, /'see Man In 
India, [1928] Vol., VIII, pp. 260 ff.) 
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Central Provinces is given by Russel in the third volume 
of his Tribes and Castes of G. P.i It is as follows:—' 
“The Kharia legend of origin resembles that of the 
Munda, and tends to show that they are an elder branch 
of that tribe. They say that a child was born to a 
woman in the jungle, and she left it to fetch a basket 
in which to carry it home. On her return she saw a 
cobra spreading its hood over the child to protect it 
from the sun. On this account the child was called 
Nagvansi (of the race of the cobra) and became the 
ancestor of the Nagvansi Rajas ?of Chota Nagpur. The 
Kharias say this child had an elder brother, and the two 
brothers set out on a journey, the younger riding a 
horse and the elder carrying a ^kawaP or banghy with their 
luggage. When they came to Chota Nagpur the youn- 
ger was made king, on which the elder brother also 
asked for a share of the inheritance. The people then put 
two caskets before them and asked them to choose one. 
One of the caskets contained silver and the other only 
some earth. The elder brother chose that which con- 
tained earth, and cn this he was told that the fate of 
himself and his descendants would be to till the soil and 
carry banghys as he had been doing. The Kharias say 
that they are descended from the elder brother, while 
the younger was the ancestor of the Nagvansi Rajas who 
are really Mundas. They say that they can never enter 
the house of the Nagvansi Rajas because they stand 
in the relation of elder brother-in-law to the Ranis who 
are consequently prohibited from looking on the face 
of a Kharia. This story is exactly like that of the Parjas 
connection with Rajas of Bastar.” 

102, Tribes and Castes of the Central Provinces, Vol. Ill pp. 445<*S. 
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3. Ori^nal Home and Sabseqnent Mirations of the 

« as* A more elaborate legend recounted to us by some 
Dudh Kharias of the Ranchi District runs as follows: — 

The ancestors of the Kharias originally lived in a 
place called Patna, and had a fort of their own 
called ‘SrT Patna’ alias ‘‘Kdorid .Kholi which covered an 
area of fourteen square miles. This fort had four gates 
made of gold and silver. The pillars of the palace were 
also of gold and silver. The Kharis Raja had a servant 
who at first served him faithfully but later proved 
faithless. The Raja punished the servant, whereupon 
the latter sought to kill the Raja and succeeded in his 
traitorous design. The rebel servant and his followers 
even abducted the only child of the Raja. The Raja’s 
widow exhorted her ‘troops’ to fight the enemy, under 
her leadership; but they declined. So the widowed Rani 
(queen) left the country and led to the south such 
of her subjects as would follow her lead. But some 
Kharias migrated north towards “Moreng’’ where their 
descendants, it is said, still dwell, though now speaking 
an alien tongue. The main body of the Kharias march- 
ed south under the lead of the Rani, and stopped at a 
place called Hikamarduni. A Mahara or Ahir herdsman 
named Nand and a herdswoman named Gangi accom- 
panied the horde in charge of the cattle which they drove 
with a myrobalan (Phylanthvs Emblica) goad. Nand 

103. This place is geDerally identified with the modern town of Patna 
or ancient Pataliputra. But it may be noted that “Pattana^^ (of which 
the name ‘Patna^ is a corruption) is the Barhskrit word for a ‘town^ in 
general; and the name is oven to this day applied as a suffix to seferai 
towns (e. g., Musli-pattam, Seringa-pattam). In some towns in the 
Feudatory States, the portion of the town outside the Raja's fort or seat 
is called * Patna* (e, g. at Bonaigarh). 
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Mahara used to play sweetly on a bamboo-flute (tiriyo). 
After various adventures on the journey they at length 
reached the ‘Kharia-Ghat’ where they made a long halt. 
Because they came to these parts first they were called 
Delki. From Khajia Ghat one branch went further 
south and reached Gangpur and Sambalpur. Another 
branch marched south and south-east: These were the 
progenitors of the Khafias of Manbhum, Singbhum and 
Mayurbhanj. The third and last branch marched to the 
hills and plateaus of what is now the Ranchi District. 
There they cleared the jungles and cultivated the land. 
They were the progenitors of the present day Dudh 
KhSfias. They were then divided into nine original 
gotras or clans. Each clan had a chief called Bed, 
and the chief had assistants called Kallokis. 

The Dudh Kharia legend regarding the division into 
the nine original clan has been given above (pp. 137-9), 
As their population increased, each clan founded several 
villages. The EerlceUd clan outnumbered the other 
clans. Their original (BhuiTihdri) village was Pofha. 
The descendants of the original founder multiplied 
enormously. Of the ancestors of the Kerketta clan of 
Porha, it is said, that once on the day of the Janitor or 
Flidgu festival, the head of the eldest branch of the 
family with his wife went with oil in a small earthen 
cup (diyom) to the river to bathe by way of preparation 
to perform the Jdnkdr Pujd. But they found many 
of their relatives already taking their bath all along the 
stream, and among them were several persons related 
to them as sisters-in-law, daughters-in-law, and other 
tabooed relations. As under Kharia social regulation 


104. These names are not known to the Kh^pias of the present dajr. 
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a man may not look at her younger brothers’ or younger 
cousins’ or sous’ or nephews’ wives bathing, they had to 
go much further up the river to find a suitable part 
of it for themselves to bathe in. Arrived at a suitable 
place to bathe in, they put down the oil-cup on a stone 
and went down into the river to bathe. When they 
returned to the place where they had left the oil-cup they 
found, to their surprise, that the earthen cup had 
turned into a stone-cup. From this they concluded that 
the gods desired that they should settle there. And 
accordingly, Galai, as the man was named, and his family 
settled there, and the village founded by them came to 
be called Galaitoli. In time, men of different Kharia clans 
founded numerous villages in the valleys of the Sankh 
and the Koel rivers in the Ran.chi District. 

4. Origin of the Cnatom of making cots on trees along 
the route of a Bridal Procession. — W e have referred to the 
Dudh Khajia practice of a bridal party making notches 
on prominent trees on the way to the bridegroom’s 
house. (See p. 250 ante). The origin of this custom 
is sought to be explained by the following legend:— -Once 
there lived in the central plateau of the Ranchi Dis. 
trict (called “Nagpur” in the legend), a Khafia who had 
seven sons and seven daughters. Neither in his own 
village nor within easy distance of it was there any Kha- 
fia family of a clan other than his own. So he had to 
bring wives for his sons from the remote Biru Pargana 
(in the Simdega Sub-division of the Ranchi District). As 
is not very unusual amongst primitive tribes, the newly- 
married wife of one of his sons stealthily left her 
husband’s place to go to her parents’. But on the way 
she came across a dense forest in which she lost her 
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way, and never reached home. The girl’s husband 
and his parents went to the girl’s parents’ place to 
bring her back. But, to their surprise and regret, they 
learnt that she had not returned to her parents’ village. 
All search for her proved fruitless. Thenceforth the 
Dudh Kharias made it a rule to cut small notches on 
prominent trees on the way to a bride’s parents’ 
village, so that she may find her way back to her 
parents’ place, when desired. 

Hi. Origin of Agriculture 

1. Origin of Corn. — PSnomosor taught many useful 
things to the human couple saved from the universal 
conflagration by Dakai Rani. According to His advice, 
they cut down trees and burnt them. On the spot thus 
cleared, they sowed a pumpkin seed given by P5nomosor. 
It germinated and the plant grew ii}). It bore three fruits. 
Of these the first fruit was found to grow very slowly while 
tlie second one was developing very rapidly. The second 
fruit ripened first . Accordingl}', under the instruction 
of Ponomosor, they plucked it and offered the head of 
the gourd in His name, saying '‘^lledong holcob domte 
umte iertejiling”. “(Here, Lord, I give Thee the head)”. 
They found that the gourd was full of gondii or 
gudlu {Fanicum miliare) but, being ignorant of the 
art of cooking, they powdered the gondii and ate it. 

This is why even to this day the Kharias 
always eat powdered gondii (Gudlu kunrd) before 
taking boiled gudlu, and at a feast they first put down 
some powdered gudlu (panicum miliare) in the name of 
Ponomosor, and then drink rice-beer. 

105. This legend and the preceding one were supplied to us by 
B. Nuaa Kerkett^* & KhuTia school-master. 
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2. Origin of Upland Rioe . — This giullii in the tumbd 
(gourd) lasted till the third fruit became ripe, They 
again did as before under the instructions of Ponomos5r. 
This time the gourd was found to be full of goda or 
gofa rice. To this day at the “Nyodem” festival the 
Kharias offer some sacrifice to Ponomosor before they 
eat new upland godd or gd'fd rice. 

3. Origin of Low-land Rioe . — The first and the longest 
fruit became ripe last of all. Again, according to Pono- 
raosor’s instructions they offered a special sacrifice 
before cutting its head. They found it full of Qoedd-bd 
{don or low-laud rice). To this day the Kharias offer a 
cock to Ponomosor in their rice fields before cutting 
paddy. They call it Dohor Puja. It is Ponomosor who 
taught them how and when to sow rice. 

(Iv). Origin of the Domestication of Buffaloes. 

There lived a widow with her only son, who was 
very idle. He used every day to go to plough his fields. 
But arriving at his fields, he would leave the bullocks 
standing, and amuse himself by shooting at birds with 
his pellet bow. One day he brought the game to his 
house and his mother asked him, “Do you plough or 
run after birds ?”. He answered, “Mother the bird sat 
on the yoke and I killed it .” 

When the time for sowing came, the mother carried 
to the field some seeds for the boy to sow. The son took 
the seeds and began to sow them in another man’s field; 
but, when rebuked by the owner of that field, he pretended 
to have done so by mistake. Then he took the remaining 
seeds to still another man’s field, and began to sow the 
seeds there. Here, too, he was stopped after he had sown 
some seeds. Then he went to a third neighbour’s field and 
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acted likewise. In this way he finished sowing, in others’ 
fields, all his seeds. At this his mother became very angry 
and attempted to beat the son with a stick. The son ran 
away and entered a fox’s hole. The mother thrust her 
stick inside the hole. As she did this, the boy attached to 
the end of the stick the entrails of a goat which had been 
brought by the fox and kept in the hole. When the 
mother saw the blood-stained stick, she tho\ight she had 
killed her only son, and so returned home in grief. 

Then the boy came out and went home to her mother, 
who was then preparing bread. She saw him and, taking 
him to be the spirit of her dead son, threw a bread towards 
him. But this was carried away to the jungles by the 
wind, and the boy ran after it. He caxighfc the bread inside 
a deep forest, and there he found wild buffallo-calves 
whose parents had gone away to graze. These young 
buffaloes concealed the boy in the hollow of a tree, lest the 
parent-buffaloes on their return should kill him. At 
night the buffaloes returned and scented human smell and 
enquired of their calves about it, but they feigned igno- 
rance. After some days, at the intercession of the 
calves, who revealed the truth to their parents, the 
buffaloes promised not to kill the boy. The boy stayed on, 
and used to look after the calves. He constructed 
a bamboo flute and used to blow it and, whenever 
he did so, the animals would come to him at the 
sound. He lived happily on buffalo-milk. 

One day, while the boy was combing his hair, a lock 
of his hair came out in the comb. He thought to him- 
self, “If I throw it into a pool, the fishes will eat it up and 
die. If I throw it on the ground, the buffalloes may 
be detected.” So he took a wild bael fruit {JEgle mar- 
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melos) and took out its shell. Inside this he put the lock of 
his hair, and closed it up. Then he threw it into a river. 
Somewhere down the river a princess who was bathing 
caught it and, when she opened it, found within it a 
beautiful lock of man’s hair which fascinated her. She went 
home and refused to eat anything. At last, at the impoi'* 
tunities of her parents, she told them, “Unless I get the 
owner of this beautiful lock of hair for my husband, I 
shall never more take any food and drink”. The king 
despatched messengers to seek out and bring to him the 
owner of the hair. 

One day when the boy was milking the she-buffal- 
loes, a crow began to drink milk from a milk-vessel kept 
close by. When the boy tried to drive it away, the crow 
picked up his flute and fled away with it. The crow 
then dropped the flute in the afore-said king’s court- 
yard. The boy, who ran in search of his flute, followed 
the crow and entered the king’s court-yard. There the 
princess saw him and was enamoured of him and of his 
beautiful hair. They were married. At his request 
a big enclosure was constructed. The boy then blew 
his flute from an elevated position. The bufiEaloes 
heard and recognised the tune and forthwith came there 
in a herd. A number of them entered the enclosure. 
Those who could not enter the enclosure returned to the 
jungle, and these became the ancestors of our present-day 
wild buffaloes. Those that entered the enclosure were 
the ancestors of our present-day domesticated buffaloes. 

II. Hyths regarding Certain Kharla Spirits and Rites. 

1. Origin of Gorea-Puja and of the Custom of the “Last 
Sheaf’.— Once a Khafia living near village Palkot (now in 
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the Gumla Sub-division of Ranchi) reaped his paddy- 
crops and took the reaped paddy to his threshing-floor 
with the help of a number of young men and women. 
He left a sheaf of paddy standing in the field which he 
later asked a man of the Lohdr (Blacksmith) caste 
to bring from the field. The Lohar thereupon went 
to the field and found it full of sheaves laden with paddy- 
grains. He came and reported the strange phenomenon 
to the Kharia owner of the field. The owner of the 
field went there and was amazed and overjoyed at the 
spectacle. On looking -around he saw at one corner of 
the field a pig with white and black stripes on its 
skin (Sdlyd bunui) and took it to be the Gored spirit 
in disguise. And he offered the sacrifice of a pig with 
black and white stripes on its skin to the Gored spirit, 
and vowed to offer periodical sacrifices to the spirit. 
Since then the periodical worship of Gofed has been 
instituted among the Kharias. And it has further become 
customary to leave the “Last Sheaf” standing on one 
of his fields when the Khapia cultivator harvests his 
rice-crops. 

2. Myths regarding the Barnda Spirit. — (1) Once upon 
a time, on the Sarki Pahar in the (Barway) pargana of 
the Ranchi District, during the Karam Puja, a young 
KhSpia unmarried couple were spending seven days and 
nights in each other’s company. Their friends discovered 
them on the hill in a compromising position. In their 
indignation, they killed the lovers and threw their corpses 
away. The party then went on dancing, but, to their 
surprise, they found the murdered couple dancing with 
them. To satisfy their curiosity they went to the spot 
where the dead bodies lay and found them there lying 
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dead as before. So they realised that the individuals they 
saw dancing were really the ghosts of the lovers, and 
therefore the party fled for life. But the spirit-lovers 
pursued them until they were promised sacrifices in future 
at every Khafia household. Because of the intense love 
of Barnda for the girl, Barnda is also called Dulha Deo 
or the bridegroom spirit. 

(2) A young Oraon lived as a Ghardijoa in village 
Harti-Tangar Noa-toli in the Barway Pargana of the 
Ranchi District. His parents-in-law always rebuked him 
for his laziness. So he resolved to leave the house, and 
asked his wife to bring him his ghunsi (waist-string) 
from a niche in the wall. As soon as his wife put out her 
hand to take the ghunsi, a cobra, since called Qhunsi Nag, 
bit her, and she died. Neighbours assembled on hearing 
the wailings of the family. One of the neighbours 
exclaimed, “I have just seen the very couple with a 
bullock on the boundary of the village”. Hearing this, 
they all proceeded to the boundary of the village, and saw 
the two walking hand-in-hand with a bullock in front of 
them. Thenceforth a bullock is sacrificed to the Bara^da 
spirit. Though slaying a bullock is now taboo to the Dudh 
Khapia, and a buffalo is substituted for it, some still main- 
tain that slaying a bullock for sacrificial purposes is permifr- 
sible. But even buffalo-sacrifice is now falling into disuse. 

(3) Once at a Barnda Puja, a Lohar was watching 
the Puja unobserved from behind the wooden posts of the 
cattle-shed. When the sacrificial meat was cooked, a non 
was dividing the meat on as many leaf-plates as there 
were men present. But on counting the plates over again 
an extra plate was found. So the meat was put back into 
the pot from the plates, and the extra plate was thrown 
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away. Again the meat was divided, and again one plate 
was found in excess. The counting was repeated 
many times after throwing away one extra plate and 
dividing the meat again. But every time there was 
one plate ^ many. So, in their perplexity, they looked 
around them and discovered the Lohar boy and gave 
the extra plate to him. It was subsequently discovered 
that the Lohar was really the BarnAa hhut. Barndd 
is also called Ghiilhd Deo or the Heai'th Spirit because 
he is believed to help to increase the supply of food 
(produce of the fields). 

(4) TPhe v^ife of ^^ainda, it is said, had hei ears some* 
how torn off, and accordingly she is called ‘Biichi’. This 
is why those who worship Barnda use a buchi pot, i.e., 
a pot a little broken at the neck, for cooking rice in . 

3. Myth regarding Baiida- — Kussel names Baivla as the 
principal deity of the Kharias, and gives tlie following 
legend regarding the origin of tliat deity. It may 
be noted tiiat this deity, unless “Barnda” is meant, is 
not known to the Hill Kharias, nor to the Dhelki nor to 
the Dadh Kharias of either Chota Nagpur or Jashpur or 
Gangpur. Russel’s account of this deity is as follows: — 
“The principal deity of the Kharias is a hero called 
Banda. They say an Oraon had vowed to give his dau- 
ghter to the man who would clear the Kdns {Saccimrum 
spontaneum) grass, (which infests cultivated fields and 
is very difficult to eradicate) off a hillock. Several 
men tried, and last Banda did it by cutting out the 
roots. He then demanded the girl’s hand, but the Oraon 
refused, thinking that Banda had cleared the grass by 
magic. Then Banda went away and the girl died, and on 
learning of this Banda went and dug her out of the 
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grave, when she came to life and they were married. 
Since then Banda has been worshipped.” 

(III). Folklore about the Heavenly Bodies. 

As we have seen, the Sun is named by the Khajias 
as Befo and its rays as OiTing, and the Moon is called 
Lerdng. The stars are called Sirnkom. Some Kharias 
say that the Sun and the Moon are husband and wife and 
the stai’s are their children. Others sey that the stars 
are human beings transformed into heavenly bodies. 

According to one Khariii folk-story, Bhagwiin or 
God was constructing a plough and a yoke with his Koild 
or wooden hammer when he saw a Kurkur or Pdndu 
bird seated on her egg, and threw His Kdtld at the bird. 
They became all transformed into stars and fixed in the 
firmament, and are still in the same position in the sky in 
relation to one another. Kotld is the Kharia’s name for the 
constellation of Pleiadex which, the Kharifi thinks, resem- 
bles a hammer in appearance. The Kurkur or dove is 
identified with tlie Aldeharn and its eggs with the 
Hyades. The Sword and Belt of Orion is identified by 
the Kharia with the plough and yoke of Bhagwiin. The 
Cappella is called by the Kbafias Naigdm or the Black- 
smith. The kids in the constellation of Amiga are 
identified with tlie Naigdni’s bellows {Chapua) and fire 
(PaHrd). The Great Bear is called the Khali pdwd or the 
‘legs of a bedstead’, and the Milky Way as the Qdi- 
Oojhnrvg or the ‘broad cattle-path’. 

A year is called Memdu in Kharia. A month is called 
Lerdng (the Moon), as the Ehapias reckon the Lunar 

106. R. V. Russel, Tribes and Castes of 'the Central Provinces, Vo\, 
III. p. 449. It is likelj that the B&rnda spirit is really meant. 
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month of two fortnights. The year is divided into 
Edsa or the summer, and Murdd or the rainy season, 
and Rdngdsdhd or the cold season. It is interesting to 
note that the Kharias name the months according to the 
respective appropriate agricultural occupation or produce 
of each month. Summer or Kasd iucludes the months of 
Bditsdkh and Jaisfha or Jeffi (middle of April to middle 
of June). The months of Baisdkh and Jeth are known 
as Ba 'bid-lid (sowing) months Some Kharias 

name the month of Baisdkh as Kdsrel and the month of 
Jeth as Bid-bherel. The .month of xisarh (June-July) 
is called Rod lerdng or the transplantation month, be- 
cause it is in this month that the Kharias transplant 
paddy seedlings. It is also by some called Sor-Kodd. 
Srdvan (July-August) is called Oudlu Jerib. (i. e. the 
mouth in which Gudlu or Gondii is harvested). The 
months of Bhadd or Bhadrd (August-September) and 
Aswin (September-October) are called Qddd-Jerib lerdng 
or the months when upland rice is harvested. The 
month of Kdrtik (October-November) is called Bondoi- 
lerdng or the month in which the Bondoi festival 
is celebrated. The months of Agrahdyan or Aghdn 
(November-Deceraber) and Rous or Pus (December- 
January) are called simply Jerib or “full” because in 
those mouths the average Kharia has plenty and his 
granaries are full. The month of Mdgh (January- 
February) is called Mdghrel, because it is in this month 
that md'ghd or jafangi is reaped. The month of 
Phdlgun is called Phdgurel or Phdgu lerdng, as it is 

107. In pronouncing the word '^Bd.-hid-hid\ the Khafia utters a sup- 
pressed ‘n’ sound after ‘bid^ so that we have in previous pages (pp. 335-7 
ante) spelt the word as *b&*-bidn-bidn\ but the spelling, “fea-fcid-bid" 
might have been nearer the correct pronunciation. 
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the month in which the Phagu festival is celebrated. 
And the month of Chaitra or Ohait is called Muriin 
lerdng because in that month Murun or Mahud {Dassia 
latifolea) flowers. are in blossom and are gathered. 

(IV.) FOLK-TALES. 

Besides origin-myths, religious myths, traditional 
legends of a gwast-historical character relating to ancient 
migrations and wars aud the like, the Khajias have a 
fairly large stock of folk-tales, some of them quite fanci- 
ful and a few meant to convey some moral lesson. These 
tales older people recite for the amusement of younger folk 
in the evenings or at other hours of respite from work. 
We have not come across any belief in the magico- 
religious or other beneficial influence of these folk-tales, 
either on the crops or on the general welfare of the people. 
The only exception is the legend recited at the Karam 
festival which is obviously borrowed from their Hindu 
neighbours. A large number of genuine Kharia folk- 
tales are beast- tales in which animals speak and act like 
human beings. The jackal and the sly fox are the prin- 
cipal actors in a large number of these tales. In a few 
tales the crocodile figures, thus pointing to a period when 
the tribe lived in the vicinity of some large river like the 
Ganges. Some tales are of the nature of drolls in which 
the crass stupidity or some other oddity in the character 
of a particular individual or community is exibited. 
Some tales narrate the miraculous transformation of 
human beings into trees and the like. We give below, 

108. There are different yersiona of the Karam legend current in 
ChOtSl-Nagpur. The one generally adopted by the aboriginal tribes of 
OhO^i-NiHgpur is given in Oraon Religion and Cuafoma, pp, 244-5^ 
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for want of space, only three specimens of Khayia folk- 
tales in as close a literal translation as possible. 

(1). Tflrka, the Old Man. 

Once upon a time, there lived in a certain village 
an old man and his wife {lit., old woman). Every 
day the old man would go to work in his fields, and 
at about noon every day his wife would take for him 
his mid-day meal to the field. On the way a jackal 
used to stop her and ask, “0 Grandmother I 0 Grand- 
mother I Where are you going?” The woman would reply, 
“I am taking rice (food) for your grand-father’’. The 
jackal would say, “Please, take me up on your shoulders 
and catch hold of my tail”. [She would do as asked]. 
Before she could reach her old man [in the field], the 
jackal would finish up the rice. The old man in his 
wrath would say, “Wait, you jackal! I shall see you 
some day !’’(i. e. You shall rue for it some day”!). 

One day the old man had sent his wife to the field 
to work, and at about mid-day [disguising himself in a 
woman’s clothes] he started for the field with food for 
his wife. The jackal came running out of the jungle, 
shouting, “0 Grand-mother! Where are you off to ?'” 
The man replied, “I am taking rice meal for your 
Grand-father . ” The jackal said, — “Do, please, carry 
me on your shoulders”. [The man complied]. When the 
jackal got up on his shoulders, the old man cut off its tail. 
The jackal got down and fled away, saying, — “Wait, old 
man I How will you save [i.e. I shall see how you save] your 
pumpkin gourds and beans [from my depredations]?” 

Thereafter the jackal would come every night to eat 
up the pumpkins till none were left. Then it began to 
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attack the beans, which it would gather and fry by the 
fire of the [adjoining] refuse^pit . 

One day, the old man [with a view to prevent 
further depredations] hid himself under the refuse- 
heap. The jackal [as usual] after gathering some beans 
came running to the refuse.pit to fry the beans. Mista- 
king the dirty grey clothes of the old man for ashes, the 
jackal threw the beans on the clothes. The old man 
lost no time in dealing a blow on the jackal’s head. 
The jackal ran away, saying — “Wait Turka, old man! 
Your fowls won’t escape me”. 

Thenceforth every night the jackal would come to 
catch Turka’s fowls. One night the old man concealed 
himself, sickle in hand, in a corner of the room where 
the fowls were kept. The tail-less jackal [as usual] 
came and was attempting to catch a fowl, when he 
pricked it [with the point of his sickle]. The jackal 
[mistaking the point of the sickle for the beak of a cock] 
exclaimed, “ Ah ! There must be big cocks here I ” It 
went away and informed its friends. Other jackals 
would then come [to seize fowls], but the old man would 
drive them away, saving [to himself], ‘‘Ah ! These 
[beggars] come when I have been waiting for the tail- 
less jackal !”. 

For sometime the jackal had not visited the old 
man’s house. One day, the old woman went to the 
jungle to gather some leaves [for fuel] . There the 
jackal found her and asked, “0 Grand-mother 1 What 
are you searching for?” She replied, “[Alas!] Your 
grand-father is dead. So I came to gather leaves. On 

109. The Khafias set fire to their refuse-heaps so that the smoulde- 
ring fire may convert the refuse into manure for their fields. 
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such-and-such a day his funeral-feast occurs. Do you 
all attend it” . 

On her return home, the old woman reported the 
story to the old man . The day [of the mock funeral 
feast] arrived . All the jackals came. The old man 
had [already] instructed his wife to tether the tail-less 
jackal to a [heavy] wooden mortar, and the other 
jackals to the posts of the house. [And this was done]. 
The old woman sat down to prepare bread . A nd 
whenever the jackals heard the pan crackle, all of them 
simultaneously shouted,— “Grand-mother, do give me 
that bread”. Now the time for distribution of the 
bread arrived. The old woman went on distributing 
bread, and [at the same time] the old man came out 
from his hiding-place and went on striking at the head 
of each jackal [in its turn] . All the jackals fled away. 
Last of all, the tail-less jackal ran away as best as it could 
along with the wooden mortar [as a drag behind him] . 
When the tail-less jackal arrived at the bank of a tank, it 
began to dance lustily [and the mortar rumbled like a 
drum]. The other jackals came up and asked, “Where 
have you got the Ufandn-drum?” [The tail-less jackal 
said.'-] “Are there not drums in the tank? (i. e. there 
are many). Enter ye all [into the tank] with stones tied 
round your necks”. The other jackals did not stop to 
think (lit., What mattered it to the jackals?) . The tail- 
less jackal tied a stone at the neck of one [jackal] and 
pushed it into the tank. When the helpless jackal was 
emitting a gurgling sound [and bubbles appeared on the 
surface], the tail-less one shouted to the other jackals, — 
“There! Listen, Friends! See it is selecting and taking 
aw ay the choiest drums”. The other jackals, each saying, 
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‘*I too shall enter [the tank]”, and fastening a 4tone to 
its own neck, jumped into the tank. Of the companions 
of the tail-less jackal only one stayed behind. The 
jackals of the present day are the descendants of that 
couple. [This is the reason why they possess short tails]. 

(2). A Stupid Boy. 

In a certain village there lived a woman and her 
son. The boy had also an elder sister; but she had 
been married {lit., taken) to a neighbouring village. 
One day his mother [prepared some bread and] told 
him,- ‘‘Go, my boy, take .this bread to your sister”. 
That day there was no cloud in the sky {lit., no cloud 
covered the sky). So the boy left the house. After 
he had proceeded a little distance, he turned back to see 
how far he had come from his house. On turning back 
he saw his own shadow. At this he said [to himself], 
“Who is this following me ?” . But he did not stop. 
After sometime he again turned back to see whether the 
[supposed] man was still following him . But how 
could the shadow not follow him? (i.e.. The shadow 
was naturally there). “Oh Boy! Why are you coming?” 
[he] said, “Who has called you? Do not come”. Shadow 
[that it was], what could it say? The boy again pursued 
his course {lit., took the road). But once again [he] 
turned back. “Oh me I” he cried, “Do not come, 0 boy, 
go away ! Turn back ! — Won’t you return? — Do then 
take a piece of bread”. Saying this, he broke [a bread] 
and gave away a bit of bread [to the shadow-ma^ Would 
the shadow turn back [even then] ? (i.e.. It would 
not go away). The boy then saw that [the shadow] was 
still coming [behind him]. “0 Boy, do not come. [There!] 
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Take then another piece of bread [and do not follow 
me],” he said, and threw away another piece of bread [to 
the shadow]. By repeatedly giving away bread in this 
way, all his bread was finished up. Now, what could 
the boy do? After all, it was bread that he was taking 
[to his sister], but now all the bread was gone. But 
yet he went to his sister. His sister saw him and said, 
“Why, 0 brother, have you come?” The boy [ — what 
could he say? — ] remained silent. He was ashamed to say 
[what happened] . It would not be proper [now] to 
run away [at once]. So he had to stay [however reluc- 
tantly]. When all slept after dinner {lit., after eating 
and drinking), the boy ran away to his own home. 

(3). The Crocodile and the Fox. 

A certain man was walking along a road. [After he 
had walked some distance,] his progress was obstructed 
by a river . There a crocodile [accosted him and said,] 
“Come 1 I shall take you across the river”. The man 
accepted [the offer]. As soon as they reached the 
middle of the river, the crocodile wanted to eat him up. 
[A fox was standing on the opposite bank]. At this 
the man said, “No, let us ask the fox whether it is 
proper [for you] to devour me or not”. On this, the 
fox said, “You both come up on the bank, and I shall 
[then] give my verdict”. As soon as they reached the 
bank, the fox instructed the man to jump up quickly and 
make good his escape. The man jumped up and fled 
[so fast] that even his destination could not be [disco- 
vered]. On this the crocodile became very angry with 
the fox, [and said :] “Wait, fox ! I won’t let you go, but 
shall [one day] devour you”. Every day the fox used 
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to go to a tank to look for crabs. The crocodile said 
to himself, “I shall seize it as soon as it will come”. 
It hid itself under weeds and other growths in the 
water. When the fox came to the tank and was sear- 
ching for crabs, the crocodile forthwith caught it 
by the leg. Then the fox exclaimed, “Ah me! The 
crocodile has caught at some roots instead o£ my leg” . 
The croodile [believing that to be so] released the leg, 
saying, “Halloo! I thought I had caught the leg itself”. 
The fox [thus let off] jumped away in another direction 
and laughed to his heart’s content (lit., laughed so 
much, — how shall I describe it? i. e., it bafEles descrip- 
tion). The crocodile became more angry then ever and 
said, “Wait; another day you will come [when I shall 
teach you a lesson]”. 

The crocodile lay in hiding [the next day]. The 
fox came and said : “On other days, the crabs used 
to appear (lit. , rest) on the surface; to-day what 
has happened [that they are not visible]?” As soon 
as the crocodile heard this, it put out its mouth a little 
above the water. The fox saw this, and fled away 
saying, — “Ah me! 0 Crocodile, thou art here! Just 
now you would have caught me”. The crocodile 
[exclaimed]: “Well! Wait Fox, to-morrow I must 
catch you” . The crocodile hid himself [the next day] 
in the water. The fox came, and from a distance said, 
“Another day (i.e., on other days) the crabs used to 
make a gurgling sound in the water; but to-day has the 
crocodile driven them all away, or what ?” As soon 
as the crocodile heard this, it gurgled. The fox said, 
‘‘Ah me! 0 Crocodile! So here you are! I run away 
then, friend”. The fox fled away. [The crocodile 
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exclaimed:] “0 Fox ! I shall not leave you without de- 
vouring you [some day].” 

Then the fox used to go every day to eat Pdfhd 
fruits. “Now I shall have to outwit the fox (somehow),” 
[thought the crocodile]. The crocodile went to a Pdfho 
tree, and covered itself up with Porho fruits. The fox 
came and saw that a quantity of Pofho fruits was piled 
up, and [so it] said, “On other days the fruits would go on 
falling down and rolling [on the ground]; but to-day they 
are lying heaped up. I shall not eat fruits that do not 
roll down.” Hearing this' the crocodile in perturbation 
shook itself so much that the fruits got scattered about 
to a great distance. Instead of making the fruits drop 
down [from its body] in small quantities, the stupid 
crocodile became very much agitated. “Oh me!”cried 
the fox, “I was just going to be entrapped”. The fox 
fled in confusion (lit., did not know which way to fly). 
The crocodile said [to itself]: “Oh me! Th»fox is so 
crafty! Wait, I shall not let you off without ensnaring 
you [some day]. To-morrow I shall go into its hole. 
Surely I shall deceive it”. 

Next day the crocodile entered the fox’s hole. When 
the fox arrived, it saw claw-marks near the entrance, and 
reflected, “May not the crocodile have entered the hole?” 
Then it exclaimed, “Oh Hole! 0 Hole!” The crocodile 
was delighted and thought (lit., said), “To-day I shall 
outwit the fox”. Nc „ what did the fox say? (i.e.. This 
is what the fox said:) “To-day, what is the matter with 
the hole? On other daj’s, it answers, ‘What’?” [Why 
this difference to-day from other days?]. Then once 
more the fox exclaimed; “0 Hole! 0 Hole!” From in- 
side [the hole] the crocodile said, “What ?” Then the fox 
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came to know that the crocodile was there; and so the fox 
said, “Wait Hole! I have brought crabs. So I am going 
to bring fire to roast them”. “Ah I To-day I have 
deceived the fox,” said the crocodile [to itself]. The 
fox went running to the village and fetched fire. Having 
gathered weeds and rushes from there, [the fox] thrust 
them into the hole [and set fire to them] and blew the 
smoke in. The crocodile cried very much. The fox 
in its turn •'[said]: “Have you entrapp'd [me] or not, 
0 Crocodile? Have you caught me or not. Crocodile?” 
Saying this, it gave a hearty laugh. The crocodile with 
loud wailings (lU-, loudly wailing- -wailing) died. 
What animal is there as cunning as the fox? 

V. Folklore regarding Dreams, Omena and 
Superstitions . 

I. Dreams {Munu). 

Kharias of all sections entertain many superstitions 
which they share in common with the backward sections 
of their Hindu neighbours. In fact, many of their 
superstitions are so familiar to as Hindus that we are 
apt to imagine they are all borrowed. But, in some 
instances, the Hindus may not improbably have imbibed 
some of their superstitious beliefs from their aboriginal 
neighbours, just as in other cases the aborigines may 
have been influenced by the beliefs and practices of 
their Hindu neighbours ; and in some cases, again, 
similar superstitions may have independently developed 
through the common psychological laws of similarity, 
contrariety, and contact or association, and have remained 
as living beliefs among the more backward communities. 
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but only persisted as survivals or more or less decadent 
vestiges among the more progressive peoples, particularly 
their comparatively unprogressive sections. Thus, the 
Kharia’s belief that if a man dream of a tiger or a dog 
attacking him, he may expect the arrival of some 
relative at his place; or the belief that to dream of 
eating mangoes and figs portends success in hunting; 
or the belief that to dream of cattle grazing in your 
house, or some one stealing your paddy jx)rtends illness 
in the family; or the belief that to dream of receiving 
a present of paddy or cloth portends good luck in store 
for the dreamer, — these and similar other beliefs cannot 
with any confidence be attributed to borrowing from 
the Hindus or any other people. Dreams of the nature 
indicated above are natural to the Kharias inasmuch 
as they relate to matters appertaining to their every- 
day life. 

Besides ordinary dreirms which are obviously either 
distinct or confused reproductions of actual events in 
the individual dreamer’s day-to-day life, and other 
dreams regarded as fore-tokens of future happenings, 
there is an important class of dreams which are open or 
veiled or symbolic re|)resentation8 of actual or attempted 
fulfilment of some subconscious and repressed desires 
or feelings. As in primitive societies such as that of 
the Kharias, the individual, as we have seen, is much 
more completely integrated with his social group and 
culture than in more sophisticated societies, the study of 
such dreams is calculated to shed important light on 
the cultural ideology of Khapia Society. 

As religion forms the core as well as the cement of 
Khafia culture, many such “culture pattern” dreams 



DKEAMS 


443 


are found to reflect the Eharia’s ideas of his deities and 
spirits and of the spirit-world. Thus, in the Kh^ia’s 
religious ideology, the Ddrhd or Dorhd spirit is visualis- 
ed as an elephant or as a buffalo (the latter being its 
coveted sacrifice); and so, if a Kharia dreams of an 
elephant or a buffalo, it is apprehended that the Ddrhd 
lid bo will inflict some harm to the village. Similarly 
in the Kharia’s religious symbology the horse is the 
symbol of the Khdnt spirits; and so when a Khana 
dreams of a horse, he apprehends some harm to the 
village from the Khdnt spirits. Occasionally, a Eh^a, 
generally in distress, dreams of some spirit asking him 
for some sacrifice. The sacrifice is dutifully offered, 
and it is generally reported that thereafter the trouble of 
the dreamer or his family is soon relieved. Another type 
of “culture pattern dreams” is the dream, often induced 
by vigils (attended sometimes with fasting), in which 
a Eharia of a religious turn of mind and a psychic 
temperament, sees the deity Mahddeo revealing Him- 
self as issuing out of the earth in the form of a stone and, 
in the morning and sometimes on awakening from the 
dream, the dreamer, it is said, discovers, in or about his 
own house or compound, a stone which is believed to 
represent the deity Mahadeo, and installs it in his house 
and reverentially pays his devotions to it regularly every 
day, and observes strict ceremonial purity. A Ehafia, 
it is said, sometimes discovers buried treasure through 
revealing dreams. Remedies for diseases are also said 
to be revealed on rather rare occasions to sufferers. This 
type of dreams also occurs among other tribes on 
the same level of culture in Chota-Nagpur. In fact, 

110. S«e S. C. Roy Ordon Religioii and Customs^ p. 304. 
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at the present day, as in matters of arts and craftsi 
dress and ornaments, implements and weapons, so too, 
in certain classes of beliefs and superstitions, there may 
be said to have evolved a common culture of a parti- 
cular area, at least among the backward classes. This 
is indeed what we find, more or less, in the Central 
Belt of India where the Kharias and several other tribes 
on the same level of culture form an important, if not 
in all cases the dominant, factor in the population. 

Below are noted the Kharia’s beliefs regarding only 
a few ‘prophetic’ dreams which are supposed to fore- 
shadow impending events : — 

(1) If a man dreams of himself killing a snake, 
a guest will visit his house on the following day. 

(2) If a man dreams of. a tiger, then either a Courtr 
bailiff or a Police constable will visit his house. [Constables 
and Court bailiffs are dreaded as much as, if not more 
than, tigers by the Kharia.] 

(3) If a man dreams that he is getting drowned, lie 
will meet with persons drinking rice-beer or actually drunk. 

(4) If one dreams of himself as fishing he will meet 
with a corpse in his village or among his relatives. 

(5) If one dreams of himself as flying in the air, he 
concludes he must have eaten from a leaf-cup or leaf- 
plate of which one or more leaves had been soiled with 
the excrement of a bird; and, conversely, if a man eats 
from such a soiled leaf-cup or leaf-plate then the person 
expects to have a dream of himself as flying in mid-air. 

(6) If a man dreams that he is easing himself, 
something will be stolen from his house. 

(7) If a man dreams of himself as digging earth. 
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sowing paddy, raising an embankment or building a 
house, then some calamity will befall him. 

(8) If a man dreams that his house is burning, or 
smoke rising, some misfortune will occur to his family. 

(9) If a man dreams of himself as crossing a stream, 
particularly a stream in flood, he will have success in any 
undertaking or work in which Le may be engaged on the 
following day. 

(10) If a man dreams of marriage or of himself 
eating fishes, he will receive news of death of some 
relative, or there will be a death in the family. 

(11) If a man dreams of another person’s death, 
that other’s longevity will increase. 

(12) If a man dreams of himself as rubbing oil on 
his body, blood will come out of some part of his bod 3 \ 

(13) If a man dreams of himself as having acquired 
money, some skin-disease will affect either himself or 
some other member of his family. 

(14) If a man dreams of honey he will see human 
excrement. 

(15) If a man dreams of paddy being carried away 
from his house by a thief, it jKjrtends that some witch 
or sorcerer will afflict him with illness. 

(16) If a man dreams that he is eating a ripe fruit, 
he will have meat or fish for his meal. 

(17) If a man dreams that he is riding a horse, he 
apprehends misfortune. 

Omens and other Superstitions . 

i. Oenersl Omens and Superstitions relating to Hovsraents 
of the Limbs. 

The following are among the Khafia’s superstitious 
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beliefs connected with the movements of a person’s 
limbs:- 

(1) It is a bad omen if in the morning one eye is 
shown to you by any one. It is believed to forebode that 
some one will not look at you with “full” (i. e. favour- 
able) eyes and there will be a quarrel, or that you will be 
slighted by some friend or relative whom you may 
visit. 

(2) If a person’s foot itches, it is believed that some 
one is abusing or talking ill of him or her. 

(3) If the palm of one’s hand itches , it portends 
that he or she will get money or make some profit. 

(4) If a freckle appears on the left arm, left leg, or 
on the left side of the body, it bodes some illness to 
the person. 

(5) If the right eye quivers it is a good omen, but 
if the left eye quivers it is a bad omen. 

(6) If on rising from bed in the morning one sees 
the face of a miser or of a money-lender, it bodes ill luck 
to the person. 

(7) If anyone is born with six fingers in one hand, 
he is expected to be fortunate in life, because God has 
given him something more than to others. 

ii. Bad Omens on a jonrney. 

Among bad omens on a journey according to Eha^iS 
belief, the following specimens may be cited: — 

(l) Seeing an empty pitcher, ashes, a fox, a dhamnd 
snake, woman or women going to wash clothes with 
ashes and water, the sudden falling down of a branch of 
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a tree, — all these portend frustration, entire or partial, 
of the object of the journey. 

[A Kharia, fo neutralise the ill effects of such omens 
will cut down the fallen branch into two or three pieces 
or will kill the serpent seen during the journey, as the 
case may be. On the day that any member of a family 
starts on a journey, women of the family take care not 
to boil or wash clothes with ashes and water.] 

(2) If wlien starting on a journey some one calls 
out from beliind or sneezes, it is regarded as a bad 
omen. [To neutralise its ill effects, the man must 
stop for a Avhile.] 

(3) If Avheu starting on a journey, a person sees 
some one sweeping the floor or the ground with a broom, 
he must stop for a while, for otherwise the object of 
his joiirney will be frustrated just as a broom sweeps 
away things before it. 

(4) A Kharia does not start on a journey on a Monday, 

as it is considered a or empty or profitless day. 

(5) If a Kharia eats meat on the day lie starts for 
a hunt, no game will be bagged; for, it it is said, that 
as meat has been already taken, he has had his share and 
there can be no further meat (game) forthcoming. 

iii. Superstitions relating to Sleeping or Eating. 

(1) It is harmful for a person to sleej) Avith his or 
her head to the north. It is believed to hasten the 
sleeper’s death, because it is on death that the corpse is 
taken out and buried with its head to the north . 

(2) To see, as the first thing on rising from bed 
in the morning, a person who keeps silent, or the face 
of a naked adult person, bodes ill. 
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(3) To see, as the first thing on rising from bed 
in the morning, the face of a person who speaks as soon 
as he sees you, is auspicious. 

(4) If a person chokes whilst eating, it indicate* 
that some one is speaking ill of him. 

vi. Omens relating to Animals or Birds. 

(1) If a cattle sneezes, an epidemic to man or cattle 
is apprehended. 

(2) The cries of a cat weeping portend some mis- 
fortune to the famih'. 

(3) The weeping of a dog portends the breaking 
out of an epidemic in the village. 

(4) If after sun-set and before midnight a cock or 
hen crows inside a room it is considered a very bad 
omen. [To neutralise its harmful effects the fowl will 
be at once killed and its meat distributed among five 
or seven families. Such a fowl is called Bhutdlia 
(spirit-possessed.)] 

VI. Biddles. (Baj-bu]liawal). 

Besides recounting or listening to such folktales as 
given above, Kharia young men amuse themselves by 
propounding and solving riddles, of which some speci- 
mens are given below: — 

1. Biddle: — Ahhdnrhinirte hdond bdchltdkhutded Ichulde. 

(In deep forest a dwarfish calf is tethered to a peg). 

Answer: — Kusdr (B. Kod), or the silkcocoon (which 

remains stuck in tree-branches in the jungles.) 

2. Chond paid dend umbo (Has been able to go but not 

to return) . 

Answer: — Kdtn, or an arrow. 
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8. Muenj thok saetho doghd (In one bundle hundred rope- 
stringe), or Muenj sai jepung (In one rope one hundred 
straws), or Muenj pordh saitho larang (In one tuber 
hundered roots). 

Answer: — Peif or Bazar (to which many roads lead). 

4. Bansi lidug fujfd demta poiom fdu (Like a 6ttns*-polc 
it holds up [its tail], aud like a cluster of ants, 
[something] falls down with a thud). 

Answer: — 0'rej\ or the cow, (which holds up its tail 
when excreting, and whose (^xcremimt falls down 
with a thud). 

5. Bdherte paid, Ihit'ar komheng. (L has its entrails 
outside, and its flesh inside). 

Answer: — Tinjd (or a straw bundle containing paddy) 

6. Ghondmtd chondm, ingte jib tityem. (If you want to 
go, do go, but you must touch me whei\ going). 
Answer: — Kapfo, or Door, (which one must touch in 
order to close it before going). 

7. Akhanr hinirie duhlini nbrdi dij (In a deep forest, a 
small cup is up-turned). 

Ansioer : — ( "d, or mushrooms (which look like uj)- 
tumed cups). 

8. Muing ddrute kntlcd' kothd' (In one tree are many 
sticks). 

Answer : — Ba^idarloivri, or the Indian labernum 
(which has long cylindrical pods resembling short sticks). 

9. Gihtdkon gibtdte ragar ragar terte kunddbte choltd. 
(Someone going away after laying it flat and press- 
ing and rolling and up-turning it). 

Ansioer: — Chakri, or the Pounding-stone (which is 
rolled over the curry-stone to pound spices) 
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10. Moing darute kdndsiyd-hdndsi (Many combs on a 
tree). 

Ans: — Kdrdnjd, or the /Tarayy tree {Pongamia glabra 
tree of which the fruits resemble combs). 

11. Moing ddrute'. mandriya mandri (A tree full of 
Mandal-drums) 

Ans: — Kdnfhra, or the Jack-fruit tree. 

12. Oselddgd dobhd hdird banldui dma’ kdlgd. (0 Stork! 
By the side of the white }>ool of water how white 
are thy feathers ! ) 

Ans: — Golfing^ or Kice-beer (which is white, and 
kept in a wooden vessel while being distributed to 
people sitting around). 

1 3. Udnrdn ghanfo sondldpefi rugeld jongsur koLong (In 
a golden box are bells sounding; when opened, you 
get sweet bread). 

Ans: — Yonle chhdtd, or Honey-comb (which taste* 
like sweet-bread, and within which the buzzing of 
bees sounds like bells). 

14. Tnbldngte nseljdng hhitare rusung komeng. (Out- 
side white bones, inside red flesh). 

Ans: — Aridd, or Egg. 

15. E7iem modd kondeng. (Bamboo without knots) 

— Vlui, or Hair (which grows like bamboos). 

16. Pdtdte jibnd budd gurgurdetd, (When the tail is 
touched the beast snarls). 

Ans: — Charkhd (a spinning-wheel). 

1 7. Kird bdknh khori bulitd (The tiger’s head moves 
from house to house). 

— Pdthd Paild. (A grain-measure). 
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18. Berolerdngd koletd koMdbung chhoxdete. (The Sun 
and Moon, while quarelling, are being separated with 
a small stick). 

Ans-. — Tdld-kunji (Lock and key,) 

19. Yot^ nogd Idmte, choltdno kobsute, deltdnd IddMe, 
(Whenever anyone sees it, she desires it; whenever it 
goes she feels pain; whenever it reaches she laughs). 
Ans: — Ldhdti, or Lac bracelets (which give pain 
while worn or the arms). 

20. Akhdnr kinirtr moeuj kamldeho ko'^sro ibte, (In a 
dense forest an old woman is spreading out half- 
boiled rice mixed with kmrd-jdng root, for making 
liquor). 

Any. — Ghuhcij or mouse (which piles up earth that 
it has dug up and that looks like such rice). 

21. Dhenko gdndj kinir sejte. (A crooked sickle cuts the 
jungle). 

A ns: — Shaving-razor. 

22. Moenj gofa bong O’ bharetd. (The house is filled 
with one [sheaf of paddy]). 

Ans: — Tardi or Lamp-light, 

23. Ajinyd tin khat.idi bardtid (In m}’ elder brother’s 
wife’s marriage many bardtids or bridal guests are 
coming.) 

Ans: — Mnejdd, or Row of ants (said in jest). 

24. Ij kdnte nyed kdnte. (It eats and defecates at the 
same time). 

Ans: — Glidkri-rdht'd (Flour-grinding mill). 

26. Lip lipi konthed dunid yote. (Flying bird see# the 
world). 

Ans: — Vld or Chichi (A letter, which may go any- 
where in the world). 
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26. Bdria sorkom moingd. (Both on the same wooden 
seat). 

Ans: — Dereng. (The two horns of an animal which 
are on the same head). 

27. Ghond bhere leko, (lend bhere didigd deltd (While 
going it stoops, while coming it is erect). 

Ans: — Kuyu, or Water jar (which, while being 
caiTied to fetch water, is held in a slanting position 
in the arm-pit, but, while being brought home, filled 
with water, it is carried on the head in an erect 
position). 

28. Moenj ddrute dheldyd dheld (Many lumps of mud 
on a tree). 

Ans: — Kuidb, or the Bael fruit (whose pulp is soft 
as mud). 

29. Bard hdrdyd ihhdm uld (Twelve branches have 
only seven leaves). 

Ans'- — Memo7i, or Ye.ar (which has 12 months in 
which 7 days of the week are continually repeated). 

30. Toblungte ra'id tutd-te luku td (Flowers on the 
top, and fruit at the bottom). 

Ans: — Porob, or tubers. 

31. Boko sindm re petra ing jhdnditolnd debtding (Sit 
below, 0 Pot-belly! I am going to hoist the flag). 
Ans: — Arv, or Yam creeper (which leaves the 
Yam underground but itself gets up a tree). 

32. Sai larangd moingd jhdpd (Hundred creepers have 
joined in one knot). 

A«s; — Peit, or Market (to which hundred roads 
lead). 
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33. Kosor Kundri ikud sehol (Dry kundri fruit very 
sweet). 

Ang'. — Eerd or Plantain. 

34. Moenj ddriite moingd ula (In one tree only one 
leaf). 

Ans:—Jhdi}4d, or flag. 

35. Enem lardngd dhijdng porob (Without creeper, round 
tuber). 

Ans: — Puduh or Pufu, a kind of jungle vegetable 
which grows underground without any creeper or 
plant above ground. 

36. Tirib ghirletd tudum haddng bJmetd (Small fishes 
crowd together at the sound of clouds). 

Ans-. — Phenjdg, or Nagerd Drum (at whose music 
children flock together to listen). 

37. Kosor dhutute hole' ebotd (The parrot plays on the 
dry tree stump). 

Ans: — Kondej Derej (an axe). 

38. Rani betiya danfd ednd pdlem ? (Will you be able 
to measure the stick of the princess ?). 

Ans: — Guiljimng, or Road. (Roads are often too long 
to be easily measured.) 

39. Rd7}l betiya pe^i yund pdlem ? (Will you be able to 
open the box of the princess ?) 

Ans: — Ortond lilku (the box-like fruit of the Asan 
tree which is very hard to split.) 

40. Moenj lehudjdng umbo. (A man without bone.) 

Ans: — ^hvd, or jo'nJe (Leech.) 

41. Moenf handdebo moenf kundum dndrgi nydti. (An 
old woman uses up [lit., ‘eats’] a bundle of datun 
or tooth-sticks.) 
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Ans: — Ghulhd, or oven (which consumes bundles 
of fire-wood.) 

42. Pokhra mojki-te lerdng jdrjdrdytd. (The moon 
simmers in the middle of the tank.) 

Ans: — Kolony odo tai. (Bread and pan.) 

43. Kd'tha-o\ lohd,' fkor, mugdm mugdm banklui, 
h,ok}'d Iddhd suruni. (Wooden horse with iron beak; 
in front go the storks, and after them goes the thief!) 
Ans : — Sm, ludng oref odo lebu. (Plough and 
ploughshare, preceded , by oxen and followed by 
man [the plough-man]). 

44. Edthiya Idj bkitarte maend cherberde tdki. (In the 
stomach of the elephant the maend [bird] chirps.) 
Ans: — O' 0 (lo lebu. (The house and its human in- 
mates). 

45. Moenj kokrd mocnjgd Icdtd bung tomontd. (A cock 
stands on one leg only.) 

Ans: Ud' or Ehunkhri (mushroom^. 

46. Mudu kund.u' me'ydtd no kokoyo kokoyo gdmte. (Ae 
soon as it is dawn, a child says “Meat, Mother; meat, 
Mother!” i. e., “0 mother! 0 mother! Give me 
meat). 

Ans: — Tomsing (The chains attached to the yoke, 
which when being carried to the fields in the 
morning make a jingling sound, as if asking for 
food). 

47. Mu^u beti kondn bhere lutui sule mahd-td uo kdj 
go^te. (A girl, while young, puts on clothes, but 
when grown up she casts them off.) 

Ans: — Eoled and Eorideng; the bamboo (Young 
shoot of the bamboo and mature bamboo). 
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48. Tuhlungte thokd tutd te dt}4d. (The nest below, 
and the egg above.) 

Ans: — Murun, or Mahud (Hindi.) 

49. Tutdte I'uyd toblungte timsdng. The jar below, the 
fire above.) 

^Hs: — Hulfkd dild ehilam (The hubble-bubble with 
the tobacco-bowl at the top.) 

.50. Apijdmd enem jdnmegd bepldm dkhrd dbond choltd. 
(Before the birth of the father hi,'^ aon goes to the 
dancing-ground to dance.) 

Avs: — Timxdng (x/o md' (Fire and smoke.) 

A number of similar riddles borrowed from neigh- 
bouring Hindu castes are also in vogue among Khafifi 
children. A few samples of such riddles are given 
below: — 

1. Karid chtlkd, dhditi lulcd—{}.. e. A black jug which 
conceals paddy.) 

Answer: — Kawlraj or hhantd (the brinjal fruit which 
contains paddy-like seeds.) 

2. Nan sntd fan bhdti (It weaves nets of fine thread.) 
Ansiver: — Bendi (spider.) 

.‘5. Charkd ddnr karid kurthi. (With my hands I sow 
black kurthi on white field.) 

Ansioer -.’ — Writing (with black ink on white paper.) 

4. Hohdid-ker gor uaikhe; Dekhudlce mur ndikhe; Mur- 
ddker charfo gar dhP. (The carrier has no legs; the 
spectator has no head; the deceased has four legs.) 
Answer: — Eeiuiod., or the frog (which has four legs, 
is being carried by the bungdm [or snake which has 
no legs] and is seen by the Khdnkrd [or crab which 
- has no head.]) 
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5. Bin ran ghati sondlce pefi; Ughrde ughrde dekh 

gohmak rofi. (Yellow bees buzz like the ringing of 

gongs, and the wax in the combs are like bread.) 

Answer:— rTer dm (Honey bee.) 

(vll). Proverbs. 

As results of experience and observation, the Khari- 
as, like peoples of higher culture, have built up a mode- 
rate stock of apothegms and sayings meant to give forceful 
expression to some practical truth. Some Khafia pro- 
verbs, again, pithily express the Kharia’s estimate of some 
prominent trait in the character of some neighbouring 
caste or tribe. Below we cite a feiv instances of Kharia 
proverbs : — 

1. Solo' te gdmnd pdtdte etongte. — Lit., When a dog 
is asked to do anything, it wants its tail to do so. [This 
is said in reference to an idle person who, when asked 
to do anything, bids some one else to do it for him.] 

2. Eui’-nd um-sdjte Id marod dos. — Lit,, Dancing he 
does not know, so the dancing-ground (must be) at fault. 
[That is to say, one who is l)ad at dancing imputes his 
or her bad performance to some defect in the dancing- 
ground. (This is the same as the English proverb, “A 
bad carpenter quarrels with his tools’’. There is a Bengali 
proverb exactly corresponding to this Kharia saying.)] 

3. Tnf ate lud-ld toblung debtd . — Lit., Below are the 
figs but he climbs up the tree. (This is said of a person 
who looks for a thing where it is diflScult to get, but 
neglects the same thing lying near at hand.) 

4. Disgd him sundar yotd. — Lit., A distant hill looks 
beautiful. [This means to say, — when seen from a dis- 
tance, even an ugly thing looks beautiful: “Distance lends 
enchantment to the view.’’ (This is usually said with 
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reference to relations by marriage who may be living at 
a distance, and are generally well spoken of.)] 

5 . Kolong musdng tij fde um isintd, — Lit,, Bread is 
not properly baked if only one face of it is exposed to 
heat. (This proverb is used in connection with joint-work 
by two persons in which one partner neglects his share 
of the work, so that it cannot be properly done or 
completed .) 

6 . Saharol leii Dom O’ choltd.—Lit., The [once] 
so highly lauded girl goes to the house [of a low-caste] 
Dom. [The purport is that it is not wise to praise 
anyone prematurely. A woman who, as a girl, was 
extolled as very good may enter the house of an untouch- 
able Dom and belie her early promise of goodness. 
Persons of the basket-weaving caste of DSms, it may 
be noted, are despised by the Kharias (as by the Hindus) 
and are supposed to cause pollution by their touch.] 

Caste Proverbs. 

7 . GInko Lohrd mdiengd meyd. — Lit., The Chik 
(weaver-caste) and Lohrd (black-smith) “day-after-to- 
morrow morning”. [This means to say, that men of 
these two castes (Weaver and Black-smith) repeatedly 
put off the promised date for executing an order]. 

8 . tidjmdr Khdnkhrd Kuchd. — Lit., Bajmdrs ( the 
Bdutid caste) are crab-hashers. (The meaning is that men 
of the Rdutid caste are very vindictive, and persecute 
their enemies as crabs are hashed.) 

(IX) . Folk-Hedecine. 

Although the Kharia, like other tribes of the lower 
culture, attributes most of the ills of life to spirit- 
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agency and often seek the aid of magical practices 
and religious rites or sacrifices to get rid of such ills, 
he does not disregard the accumulated results of the 
experience and observation of numerous generations 
of his tribe regarding the curative properties of fruits 
and flowers, barks and leaves and roots of trees and 
plants, and other natural products. Below is given 
a list of some of the products of his native hills and 
jungles used by the Kharia for medicinal purposes, 
and the Khafia’s method of preparing and applying 
them. The root, bark, fruit, seeds, leaves and flowers 
of the following varieties of grasses, creepers, shrubs, 
plants and trees are among those used by the Khafia for 
medicinal purposes, as indicated below: — 

1. Bunui-kudd or Sudr-mdrd (Eleusine Indica) . — 
Extract of the root of this grass is administered to cure 
fever. This grass is also pounded with water and baked 
into a kind of bread, and eaten. 

2. Birni grass {Andropogen Muricatus) . — Roots of 
this grass are pounded with water and applied externally • 
on a snake-bite wound. 

3. Mothd grass [Cyperus rotundus). — Roots of this 
grass are pounded with garlic and applied externally to 
cure fever. 

4. Hdrjdfd {Vitis quadrangularin). — The stem and 
leaves of this creeper are pounded with water and given 
internally to a woman after child-birth, to remove pain. 

5. Dhdmdnpochki creeper. — The root and stem of 
this creeper are pounded with water and applied exter- 
nally to cure Rheumatism. 

6. Kinir-kofdi' or Bankurthi (Legumin soksph?) . — 
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The leaves and stems of this creeper are cut up and 
steeped in water and administered to cure cough and 
asthma. 

7. Mehendi (Lawsonia alba). — The leaves of this 
shrub are pounded with castor-seeds, for external applica- 
tion to sore toes. 

8. Dhaturd (Pliyllanthus emblica). — The roots of 
this shrub are pounded with water, and applied like 
poultice to swollen fingers . Its fruit is sliced into 
rings and worn on the fingers of a woman in whose 
breast too much milk has accumulated, thus causing pain. 

9. Serulri or Sindudr {Vitex Negundo). — The stem 
of this shrub is pounded and applied externally with 
splinters as a cure for broken bones. 

10. Ghirchithi or GhirchiUd (Acyranthes Aspira,—^) 
The roots of this shrub are pounded and boiled in 
water, and the extract is administered to a woman after 
child-birth when her spittle curdles like milk. 

11. Tiriolcondeng (Acyranthes, sp. ?). — The roots 
of this dwarf and thin bamboo shrub are pounded, and 
the juice is taken to cure griping of the stomach which 
is believed to be caused either by the evil-eye or by 
spirits. The roots are also boiled and the extract 
administered to a woman after child-birth when her 
spittle coagulates. 

12. Baridri (Hibiscus, sp. ?). — The root and stem 
of this creeper (which bears yellow flowers) are tied 
on the hair at the back of the head of a parturient 
woman to hasten delivery. The fruit and leaves of 
this creeper are used as poultice to cure boils. 

13. Dhdwdi (Woodfordia jloribunda) . — The flowers 
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of this shrub are dried and powdered and mixed with 
water and sugar, and taken as a cooling drink. 

14. Bliunddng, or Gethid (Artocarpus Lahoocha .) — 
The root of this creeper is pounded and boiled with 
water and applied externally in the form of poultice 
over the joints to cure pains in the joints. The tuber 
of this creeper is also boiled and then steeped for a whole 
night in running water (such as in a water-channel 
coming down a slope) so as to wash away its acridity. 
It is then boiled again, and eaten. 

15. Alcodnd (Golotropisgigantea) . — The root and 
leaves of this plant are pounded and warmed, and 
applied externally to cure muscular pains, particularly 
in the sides. The juice is also applied to fly-borne 
sores. Another use for this juice is to use it for 
poisoning the water of a pool or dammed-up stream 
so as to induce torpor or death to the fish in it in 
order to catch them. 

16. Bangdini (Solanum Xanthocarpum). — The root 
of this plant is boiled with water and taken to cure 
stomach-ache. The fruit is boiled and eaten in fever. 

17. Kdrijhuri {Gompositoe). — The fruit and leaves 
of this plant are pounded with water and applied exter- 
nally to cure swelling of the glands . 

18. Bohen (Estonia scholaris'). — The bark of this 
tree is pounded with water and administered internally 
to a woman after child-birth. 

19. Ambefd (Spondia mangi/era). — The bark of 
this tree is pounded, mixed with lime, and taken inter- 
nally as a cure for Diarreah. 

20. Kdydr or mango (Mangifera Indica.). — Its guru 
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is mixed with lime and taken internally to cure 
Diarreah. 

21. Semri or Sembar {Bombax malabaricum ). — 
It is pounded with water and sugar and the mixture 
is administered to cure retention of urine. 

22. Ofol or Koinar (Bauhinia purpurea varigata ). — 
The bark and roots of this tree are pounded and applied 
externally to cure Rheumatism. 

23. Serga or Sal (Shorea robusta ). — Fruit (luku) of 
the tree is boiled and then pounded with mxtrun (Bass- 
ia latifolia) and taken internally as a cure for Diarreah. 

24. Guldinchi (Phuntria actifolia) The bark of this 
tree is pounded with water and applied externally for 
open sores (such as wounds caused by the horns of 
animals), and is also taken internally as a purgative. 

25. Eudd or Jamun (Eugenia Jambolatui ). — The 
juice of the bark (kdlo) of this tree is expressed and 
administered internally as a cure for Dysentery. 

26. Erndi or the Castor-plant (Ricinus communie ). — 
The root of this plant is pounded with water and applied 
externally to the skin underneath the heel when the skin 
gets hardened and white. Oil extracted from erndi 
seeds is taken internally as a purgative or as a cure for 
constipation. 

(X). Games and Pastimes. 

The Khafias have a large variety of games and pas- 
times. Most of them are played by young boys and girls 
together, a few by girls alone, and a few by boys alone. 
Kharia youths of both sexes are so fond of dancing in 
their leisure hours, that games are almost all left to the 
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children. Older boys play a few athletic games such as 
Phodd which is a kind of Hockey and Khdti which is a 
kind of Cricket. 

We give below short accounts of a few principal 
Kharia games : — 

1. Phbda :“This game is played with a cloth ball. The 
players divide themselves into two parties. Two boun- 
dary lines are fixed, one behind each party of the players. 
A player on one side picks up a ball ; and a player from 
the other side confronts him. The former throws his ball 
into the air, and both players seek to strike the ball each 
with his phodd-atick. Both sides go on striking it 
forward towards either of the two boundaries. And the 
party that succeeds in driving the ball to either of the 
two boundary-lines wins the game. 

2. Bheja : — Boys go with their bows and arrows to 
an open field. Arrived there, all plant their arrows 
together on the ground. The one whose arrow is the 
shortest will select the target. Then, all the boys, one 
after another, aim their arrows at the target. If one fails 
to hit the target, then the boy whose arrow is the next 
above the former boy’s in height will select a target. 
If any of the players can hit it, the boy who selected 
the target will have to select another target. And so it 
goes on till someone has failed to hit it. Then the 
boy whose arrow is next higher in length will select 
a target, and so on it goes till everyone has had a chance 
of selecting his target. Finally the boy whose target was 
hit by the largest number of his companions selects a tall 
tree and tries to shoot his arrow over the head of the tree 
and beyond it. One after another all try to do the same. 





29. Dudh Khuria boys playing at Chdl-gaii. 



30. Dudh Kharlas playing at Kdnf rd-Kdnfrd, 
( To face p. 463 ) 
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The boy whose arrow goes furthest will be entitled to 
take any of the arrows of the other boys, that he may 
choose. 

3. Kanth^a-Kanthra A number of little boys join 

in playing this game. One represents a jack-fruit 
tree and remains standing. Others represent its fruits 
and remain seated, holding the leg of the boy, 
who represents the tree. Another boy a little older and 
stronger than the rest represents a thief and still another 
represents the owner of the tree. The thief comes 
stealthily and feels each fruit to see if it is ripe and takes 
up one of the boys representing a jack-fruit and moves 
away with him. The owner gives chase, when the others 
get up and also join the chase as sipdhi$ or constables. 
When the thief is caught, he is seized by his hands 
and legs by the others and is swung forwards and 
backwards by way of punishment, (see Illustration). 

4. Ta;a>merom : — A number of boys or girls hold 
each other by their extended hands and form a circle 
representing a goat-pen. A boy who represents a goat 
stands inside the circle. Another boy who represents a 
jackal remains outside, and tries to enter the pen. The 
boys forming the pen resist. Now and again the jackal 
succeeds in entering the pen, and as soon as it does so, 
the goat gets out. The jackal howls and makes repeated 
efforts to get out and at length succeeds, and the goat at 
once re-enters the pen. This is repeated several times. 
Finally the jackal succeeds in’seizing the goat. Then the 
circle breaks up and all give chase to the jackal. During 
the game, all the players except the ‘jackal’ and the 
‘goat’ sing the following line in local Hindi :-^^Chhegri 
parde pdrde re. Bdjh-bdjhirrim 1” [Translation:] “The goat 
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flies ! it flies ! 0 [Seize it] trappers !” (vide Illustration). 

6. Kova Phopong This game is played with five 
small pebbles called ‘gQJi’. Three to six boys generally 
sit in a circle and play the game. The five gufis are placed 
together on the ground in front the boy who starts the 
game. He takes up one giiti at a time, throws it up and, 
while it goes up, he has to pick up another giiti before the 
former comes down and, with the second guti in his 
hand, he has to catch hold of the first giiti before it drops 
down on the ground. He has to do the same with all the 
five gutie, one after the other, so that he will finally have 
all the five in his hands. If he fails any time, he has to give 
up the giitis to the boy next to him, who, in his turn will 
try his hand in the same way as the other did. When 
all the players have tried their hands, they repeat it in the 
same order, six times more. Then again every boy tries 
in the same order to take up two giitis at a time from the 
ground while throwing up a giiti. When this has been 
tried seven times, they will again proceed in the same 
order to take up three gutis at a time from the ground, and 
then four gutis, and act likewise. Each time that this is 
tried with four giitis at a time, two other giitis are placed 
one cubit apart, in the manner described above, and a boy 
tries to pick up the two giitis after throwing up one giiti 
and catching the other giiti that was thrown up. The 
boy who succeeds in the attempt is declared the winner . 

6. Khati. — Boys play this game in two parties. In 
front of each boy a flat piece of wood called Khali is 
planted. Each boy has, in his hands, a stick with 
which he strikes the Khali in front of him so as to propel 
it against one of the Khdlis of his opponents and uproot 
it. If his Khali hits the Khali of the opposite party, 
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his own Khati is returned to him. He again strikes 
his Khati and tries to hit and uproot with it one o£ the 
remaining Khaiis of the other side. In this way the 
party that succeeds in uprooting all the Khdtis of their 
opponents wins the game. ( Vide Illustration). 

7. Chll-hor-hor. — This game is played either by 
small boys or by girls or by both together. The players 
stand one behind the other in a descending order in 
respect of their height, each placing his or her hands 
on the shoulders of the one in front. The one in front 
of the rest represents the mother-hen and those behind 
her are her chickens. The mother hen protects her 
chickens by stretching out her two hands representing 
wings. Another girl representing a vulture stands facing 
the mother-hen and with her stretched hands representing 
claws seeks to seize the smallest chicken that stands at 
the end of the line. The vulture attempts to reach it by 
going round the line but the mother with the chickens 
behind her always confronts it in order tc foil its 
attempt. When at length the vulture succeeds in seizing 
the youngest chicken, it attempts to seize the next older, 
and so on the game ‘ proceeds till all the chickens are 
seized. (See Illustration.) 

8. Lerka or Sambber or Samher. — This game is played 
by boys and girls, or sometimes by girls alone. The 
players stand in a line with their hands extended, 
each holding a hand of the player next to him or her 
on either side. The player at one end turns round and 
passes under the clasped hands of the next two players still 
holding the hand of the player next to him or her. Then 
these two players similarly pass out under the clasped 
hands of the third and fourth players. And so the 
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game proceeds till all the players holding each other by 
their hands pass through the clasped hands of the last 
two players at the other end. All the time the players 
go on singing a doggerel couplet in local Hindi meant for 
the game. The players again return to their original 
position and call out “Sambher” (get ready) and half of 
the players at one end pull the other half and the latter 
pull at the former, as in a tug of war. When one side 
succeeds in pulling the other side in their direction, 
they win. (See Illustration). 

The local Hindi {Qaonwari) doggerel which conveys 
little sense probably indicates that the game has been 
borrowed by the Kh^ia from his Hindu neighbours. 
It is as follows : — ^‘‘Ek muthd Khairlcd, smie Idge laifkd.” 
This may be thus translated “A handful of reed ; The boy 
goes to sleep .” 

9. Pheko-Koko. — Little boys play this game. One of 
them represents the carcase of a bullock (orej). The others 
represent vultures {Ednhdr) and sit down at a distance. 
Another represents a cowherd of the Ahir case (Mahdrd), 
and sits down still further ofiE. The vultures all shouting, 
“Dheko-koko! Dheko-koko!” in chorus, approach in a 
sitting posture with their legs forward and their hands 
on the ground towards their back to represent the hind 
legs, and all try to eat (seize) the carcase with their thigh- 
joints as their lips, and all try to pull at it in different 
directions. When the carcase is being thus pulled 
about, it shouts out to the Ahir to come to its rescue. 
The Ahir cries, “Wait, I am drinking rice-gruel”. The 
carcase continues to be pulled this way and that, and 
calls the Ahir again. And he replies, “Wait, I am putting 
on my wooden sandals”. Again, the carcase is pulled 
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at and again it cries, till at length the A.hir ccNooes in the 
same sitting posture and using both hands and legs as 
the others. The Ahir tries to touch each vulture wilii 
his feet and as soon as one is touched the latter is 
regarded as “dead”. Similarly he will touch each one. 
If any one in the meanwhile gets up before being touched, 
the game is ended and he has to play the part of the 
carcase in a second game which will then begin. If all 
are touched, any one may be chosen to play the part of 
the carcase in it. (See Illustration.) 

10. Led’-led*. — Boys and girls may play this game 
together; but often the boys play by themselves, and so do 
the girls. Two parties are formed. One party close their 
eyeS) and stand close to a post. The players of the other 
party hide themselves. Then the former all cry in chorus, 
^'Rohre-chd”l in the manner of the crowing cocks, to 
signify that it is morning now and is time for them 
to wake up. And so they open their eyes and aU except 
one run about in search of the members of the other 
party. Only one of them remains standing near the post 
so that no member of the opposite party may come and 
touch it. If the members of the searching party cm find 
out all the members of the hiding party and touch their 
ears, before they can touch the post, they win. If they 
cannot touch the ears of all, then the members of the 
hiding party will all come to the post and try to touch it, 
and there will be a tussle, one party trying to iouch the 
post and the other to touch the ears of each member 
of the opposite party. Whichever party succeeds first in 
attaining its object will win. The party that loses the 
game will have to close their eyes again, and the game 
will be repeated. 
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11. Lokagfitl.— This game is played with a number 
of small pebbles, generally from eight to twelve in num- 
ber. Four to six or more boys sit in a circle to play the 
game. One of them takes all the pebbles called ^gutis\ 
and throws them up and forthwith holds up the palm of 
his right hand with its back upwards so that the gutis 
may be caught on the back of the palm. 

Then he again throws up as many of the gutis as he 
could catch on the back of his palm, and fortwith stretches 
the same palm with the inner side upwards and tries to 
catch all the gutis thrown up. Should he fail to catch on his 
palm all the gufis while falling down, his turn expires, and 
the boy next to him on the right takes up all the gutis 
and proceeds with the game in the same way as the first 
player did. Should the first player, however, succeed in 
catching all the gutis, he will lay down on the ground 
all the gutis except one. This one he now throws 
upwards and before it comes down, he has to pick up 
from the ground a second gilti without touching the 
other giltis lying about on the ground, and at the same 
time he has to intercept the former giitis before it reaches 
the ground. Now, with the two gutis in his hand, he 
again throws up one of them, and while it is up in the 
the air, has to pick up another gilfi from the ground and, 
at the same time, intercept the falling gufi before it 
reaches down to the ground. This process has to be 
repeated till all the gutis lying on the ground are picked 
up in this way. If any of his attempts fail, he has to 
retire at once in favour of the player sitting next to him, 
and the latter in his turn will try his skill and luck in the 
same way. The victory or defeat in this first round of the 
game, which is known as Eoivd-OhU-urdi}d is not reckon- 
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ed towards final victory or defeat in the game. Now the 
boy who began the game begins the second round. This 
time, too, he first takes up one giiti and throws it up 
wards and, while it is still up in the air, tries to pick up 
two gut^s at a time (and not one as in the first round) 
and also to catch the falling giiti before it reaches the 
ground. In this way all the guiis have to be picked up, 
not by twos at a time as in the first time but one at a time, 
while a guti is up in the air. He may neither touch the 
falling guii with his chest nor touch any guii lying on the 
ground except those he intends to take up. If under these 
restrictions he succeeds in taking up all the gufis at the 
first upward throw, and, as before, one gufi after each 
subsequent-throwingup of a gufi, he plays the third 
round as before. If he succeeds in the third round, he has 
to try the process once more, and this time he has to 
pick up four gutis from the ground at the first upward 
throw. If on any occasion he fails to pick up the requisite 
number of gilfis or to catch the falling giiti, he loses 
the game and has to sit aside and give place to the next 
player. Should he succeed uniformly till the end, he has 
to measure the ground first with a span of the hand of the 
player sitting next to him on the right and has to place 
a guti at each end of the span; and between one upward 
throw and the fall of the gufi he has to pick up both the 
gutis from the ground and then catch the falling gfifi. If 
he succeeds, the player to his right has next to measure one 
cubit of the ground with his hand, and to place two gufis 
at each end of the measured line, and he has to repeat the 
process as before. A similar process is then repeated, by 
measuring the ground with the measure, first, of the foot 
of the player to his right, then of his leg up to the knees, 
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then of the whole leg from the waist to the foot, then of 
his chest, then of his face from one ear to another. Thus 
is the entire body of the player to his right said to be 
“bound”. If he succeeds in fully “binding” the body of 
his next companion in this way, he begins the game over 
again from the beginning. But if he fails to do so, the 
player next to him tries his hand as the first player did. 
And if he fails at any stage, it is the turn of the player 
next to his right to try his hand. And so on it goes till 
a player fully succeeds in “binding” the player next on 
his right. This successful player then hits a gufi at the 
knees of his companion who has been “bound” up, and is 
declared to be the winner of the game. 

12. Ohal-guti.— This game is played by two boys 
who sit down, front to front. Seven shallow holes in 
a line are made on the ground before each of the two 
players, and a few small pebbles or gufis are placed in 
each hole. One player begins the game by taking up 
all the gutis from one of the holes in front of him. He 
goes on placing one of the gufis in each of the holes, 
serially, first on his side and then on the side of his 
opponent. When the gufis are all thus disposed of, 
he takes up all the gufis from the hole next to the 
one in which he put down the last gufi in his hand, 
and goes on again putting down these gufis^ one after 
another, consecutively in each hole beginning from the 
one next to that from which the gufis have been just 
taken up. When all the gufis in his hand are thus 
put down, and the hole next to that in which the last 
gufi in his hand has been placed is not an empty one, he 
takes up the gufis from that hole and goes on in the same 
way. If, however, tlxe hok next to the one in which 
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he put down the last guti in his hand, is empty, he 
takes up all the gutis in the hole uext to the empty 
one, and keeps them as his own. Then his opponent 
begins from the hole next to the one which the 
first player just emptied by taking out all the gulis 
for himself, and proceeds to put down guti* in each 
successive hole in the same manner as the first player 
did. When in this process he reaches two successive 
holes, his turn is finished and his opponent begins again 
and proceeds as before. The latter too, when he comes 
to laore than one empty hole, side by side, has to give 
way to his opponent again. In this way the game goes 
on, by turns, till one of the players succeeds in securing 
all the gi'itis and is declared to have won the game. 

Conclusion. — Such are some specimens of the myths 
and legends, aetiological tales (or “Just-so-stories”, as 
Kipling termed them), riddles and proverbs, children’s 
games, sky-lore, folk-medicine, beliefs regarding dreams 
and omens, — all which form an important part of the 
present living culture of the Kharia. 

Although the term “folk-lore” is generally applied, 
in the restricted sense of the term, to popular legends, 
myths, traditional customs and superstitions, ballads and 
songs, still surviving among the backward classes in civil- 
ised societies as remnants or vestiges of the cultural past 
of those societies which their cultured classes have long 
more or less outrgrown, yet, for want of a better term, 
we have extended the use of the term “folk-lore” to 
similar classes of material that still form an integral 
part, practically the entire corpus, of the present 
intellectual culture of a primitive tribe like the Kh^ias. 
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Parts of this Khapia folk-lore might appear to bear evid- 
ence of the influence of Hindu folk-lore; much of it would 
appear to be the common property, with local variations, 
of tribes on the same level of culture all over the Central 
Belt of India; and some of it are undoubtedly of 
indigenous Kharia origin. But whether indigenous or 
borrowed, this folk-lore, in passing through the Kharia’s 
mind, has acquired the distinctive impress of the Khapia’s 
indigenous mode of thought and expression. 

The term ‘tradition’ might perhaps have been more 
suitably applied to much of the lore given above. Kharia 
traditions regarding their original home and subsequent 
migrations, though not absolutely safe guides would appear 
to throw some light, however dim and uncertain, on their 
pre-history and unrecorded ancient history. In fact, 
much of what we call the “folk-lore” of civilised races 
were the practices and beliefs of those races in their 
uncivilised past, and since cast off by the progressive 
sections of the community and retained only by con- 
servative women- folk and other backward sections of the 
people. It is mostly the ‘folk-tales’ of the Khapias (of 
which, for want of space, not more than three instances 
could be cited in this book,) that may properly be included 
within the term ‘folk-lore’; for it is these that illustrate an 
earlier stage of thought and culture that the Khapias have 
since outgrown. They are “fossils’’ of the Khapia’s mind 
and thought at a much more primitive stage of intellectual 
culture when beasts and birds were believed to converse 
with men. As for other beliefs and usages of which 
specimens have been cited, they acutally reveal the 
present life and ways of thinking and feeling of the bulk 
of the tribe and have still sufficient meaning for them. 
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2. A Drawing for the Deotlian ceremony. 

Plate XL — Specimens of Kluiria Art (Religious 
Dra^vings) . 
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CHAPTER XV. 

Ehirii Art, Dances and Songs. 

As Khafia folk-tales, traditional legends, and myths, 
embody the tribe’s earlier intellectual efforts to under- 
stand and account for various natural phenomena be- 
sides their own tribal origins and past history and the 
origin of some of their religious rites, so, too, their tribal 
art, such as it is, particularly their songs give us an 
insight into the tribe’s soul, their innermost feelings, 
ideals and aspirations, and their sense of the beautiful. 

Some writers have traced the origins of Art to 
magic and religious propitiation. Indeed, as we have 
seen, drawings in different colours, are ritually em- 
ployed by the Kharia in religious propitiation, carvings 
on wood are made as a symbol of the spirit Barnda, 
and so forth. But neither religion nor magic would 
appear to be the only, nor perhaps the primary, mo- 
tive that prompted the art of the Kh%ias or of other 
commimities. The carvings made by the Khafias on 
their bamboo-flutes and wooden combs and on the door- 
planks of their houses, and the floral and other designs 
embroidered by their women-folk on the Khafia’s 
clothes appear to have been prompted by a desire to 
beautify those objects, just as the tatop-marks of Kharia 
women appear to have been prompted by the desire to 
beautify the body. Specimens of their pictorial art, 
both religious and secular are illustrated in the Plate 
facing this page. The two diagrams in the upper row 
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represent religious drawings, The first figure is drawn 
in connection with a rite observed in some Dudh Kha- 
pia families on the occasion of the Longde Dibhama 
ceremony (see pp. 297 ffi ante). We referred in connec- 
tion with this ceremony of ‘calling back the shade’ 
to the practice of placing an earthen- ware vessel at the 
topend of a tripod made of three twigs of the Keond 
(Kharia, Tirel) or Diospyros melanoxylon tree. Some 
Dudh Kharias draw a lotus-like diagram (as in JUustror 
tion) on the ground over which this tripod is set up. The 
lines forming the circumference of the inner circle of 
this diagram are drawn with ooal-dust, rice-flour, and 
burnt reddish earth from the hearth. The second 
diagram is drawn on the occasion of the Bondai festival 
in some Kharia families who call a Deonj'd to celelerate 
what is called by the Hindu name of Deothdn ceremony. 
The diagram represents the points of the compass. 
Over the diagram a diyom or lighted lamp is placed; and 
the Deonra prays to Mother-Earth and the Ancestor-spirit 
and “Bando Rani” (‘spirit of Vegetation’.) to ‘rise’. On 
this occasion some Deonrds perform the Kanld-dad cere- 
mony for preparing medicines. All the diagrams on the 
same plate were actually drawn by a Kharia, whose father 
made sculptured the door-planks figured in the Plate. 

A sense of beauty and the artistic impulse would 
appear to be natural to man even in a primitive stage 
of culture. In fact, language itself is an artistic inven- 
tion. The style of the language of the folk-tales and 
myths of the Kharias exhibit a naturalistic art which, 
though simple and rugged, is yet pleasing. 

111. Space forbids our dealing in this book with the Khap^’s 

language, except only noting a few salient features of the language of 
his songs. 




Ornamented fluu 2. Sculptures on dour-piank. 
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The agricultural Dudh Khapia, with his life of 
comparative leisure at certain seasons of the year, has 
been able to build up a poetic technique of his own 
which, though elementary and halting, helps to give 
outer expression, however inadequate, to his inner emo- 
tions. The songs of the other sections of the tribe appear 
to be inferior both in matter and manner. 

As their imperfect and halting language and compara- 
tively scanty vocabulary generally fail to give satisfying 
expression to the depth of their emotions in songs alone, 
the Kharias seek the aid of rhythmic movements of the 
feet to supplement the words and lines of thier songs, and 
thus their songs are generally accompanied by dances. By 
the various steps, and the forward and backward, 
circular and lateral, movements, and pantomimic postures 
of their dances, and the various modulations of the 
singer’s voice, the Kharias, like similar other tribes, seek 
to give expression to difiEerent types and degrees of emo- 
tion, and to add to the meaning and force of their songs. 

Indeed, it is through their songs and dances, even more 
perhaps than through their rites and ceremonies or other 
media, that the Kharias seek to satisfy their inner urge for 
revealing their soul. These give expression to their inmost . 
feelings, their joys and sorrows, their natural afEections 
and passions, their social emotions and ideals and last, 
but not the least, their appreciation, however crudely in- 
adequate and inartistically expressed, of beauty in Nature 
and in man. Besides serving to relieve the emotional 
burden of the individual Kharia singer through self- 
expression, Kharia songs, sung in the presence of large 
gatherings of their tribe-fellows, further acquire the “reliev- 
ing power of social expression” by awakening similar 
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feelings and sentiments in the minds of the audience, and 
thus enhance the delight of both singers and listeners. 

As their songs are not recited but only sung, the 
Khafia composers of songs do not care for rhymes. To 
make up for paucity of words in their vocabulary to 
express the intensity of their emotions, they have re- 
course to such devices as the repetition of the same idea 
in identical or synonymous words and phrases, repeti- 
tion of the same lines, employment of onomatopoetic 
words and expressions, the use of certain expletives to 
add emphasis, the lengthening of vowel-sounds for the 
sake of euphony, and occasionally the use of a loan-word 
from their Hindu neighbours. 

Kharia Dances. 

Kharia youths of both sexes dance together. In a few 
dances, the dancers of the two sexes divide themselves in 
two or more separate rows; and in some dances old men 
and women dance together, though a few young persons, 
too, may sometimes join in those dances. In most 
dances, a few young men play on drums and stand 
in front of the dancers a little apart. These young men 
begin a song and, when they have sung a distich or a 
stanza, the dancers take it up and repeat it, or the end-lines 
only, in chorus, and all dance to the tune of the song. 

Every season has for the Dudh Khafia not only its 
appropriate occupation , but has also its appro^aiate 
songs and dances. Broadly speaking, Khayia songs may be 
divided into five classes known respectively a8-(l) Sarto, 
(2) Kinbhar, (3) Ealka, (4) Euihing, and (5) Jadurd, 
The Hariao Danoe. — In the months of Magh or Magho 
(January-February) boys and girls and youtiis of 
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both sexes daace what they call Hdrio dances. They 
dance these dances in the Jatras or dancing-meets 
which are held in difEerent villages by turns; and young 
ip.ca and women from a number of villages join in these 
dances. The dancers arrange themselves generally in 
columns and now and again spread out in a line, each 
dancer placing his or her hands on the necks of the 
dancers next to him or her on either side. The steps 
are martial, the movements quick, and sometimes the 
dancers appear to be almost running. The dancers 
sometimes also stand in a row holding each other’s hands 
and dance round and round so as to describe circles. In 
these Hario dances the dancers dance in an erect posture 
and do not stoop. Some old people also take part. Men 
play on the mdndal drum. 

(2.) Kinbhar, or Court-Yard Dances:— The period from 
Phalgun to Baisakh (February to May) is the season 
for the Kinbhar or Court-yard (Angan) dances, in which 
young men and women as also middle-aged people join. 
The dancers, while singing, go round in a circle; but as 
soon as one distich is sung, the circle of dancers move for- 
ward and shout in chorus — “H5-re Hare”, or “Hir-r-r-r.” 
As the dancers move forward, the drummers who play 
on their drums with their faces towards the circle of 
dancers recede backwards. Then the dancers, in their 
turn, begin to retrace their steps, and the drummers 
follow them. When the dancers, go back to their start- 
ing point, they again dance in a circle. This is a 
stooping dance, in which the dancers and the drummers 
all dance with a stoop . The steps of the dance are 
slow, one foot resting on the ground while the other is 
put forward or backward. 
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In one form of this dance the dancers stand in two 
rows a little apart, one row facing the other. The two 
rows of dancers advance towards each other and when 
they approach within a few feet of each other, the dan- 
cers stamp their feet vehemently on the ground, and 
then they recede, dancing backwards and sometimes 
stooping while receding. 

(3). Halka Dance: — In the Hdllca, dances, both sexes 
dance together in an orderly arrangement. They divide 
themselves into two parties, that sing by turns. The two 
parties move backwards and forwards in parallel lines, 
one facing the other. Each dancer in a line clasps, with 
his or her right arm, the left arm of the dancer 
next to him or her on the right, and with his or her 
left arm the right arm of the dancer next to him or 
her on the left. The hands thus joined together from 
the palm to the elbow are held a little forward. The 
dance begins with the singing of a distich of a song, 
Hdlka dances are not accompanied by music. 

Each party at first moves round in a circle with a 
slightly stooping posture. At the termination of a song 
or a distich, the dancers of each party with a half-turn 
spread out in a line and come to an abrupt halt, and after 
one long jump and two short jumps they take a high jump 
and vigorously stamp their feet down on the ground, and 
in a deafening chorus give a lusty shout of “Hur-r-r’’ or 
“Hirr-r-r”. Once again they form into lines and, with 
measured steps, dance or rather march forward; and each 
party sing a song or distich by turns. In this dance 
elderly people of both sexes dance along with younger 
people. The songs sung with the Halka dance are 
classed as “Paru*’. Pdrii songs are also sung without 



KHARIA DANCES m 

dances by young men and boys while sitting on the Hills 
or meadows and watching their cattle grazing on the 
sprouting grass. The voice of the singer alternately rises 
high and falls low. Those sung from Baisdlck and Jeth 
(middle of April to middle of June) are called Jethudri 
Pdru, and those from Aswin to Pous (middle of Septem- 
ber to middle of January) are called Kuari Pdru, and 
those from Mdgh to Ghait (middle of January to middle 
of April) are called Phagudri Pdvu. The songs and 
tunes of the different sub-divisions of the Pd^u dance 
differ from one another, but the steps are the same. 

(4). Kudhing or Jatra danoes: — Those fall into two 
classes called respectively Jefhudri danced in Baisdkh 
and Jeth and Kudri from Aghdn to Ghait. Boys 
and girls dance together and place their hands on each 
other’s neck, and advance and recede, sometimes in 
straight lines, one line behind the another, and some- 
times in semicircles or circles . The dancers swing 
their legs forwards and backwards alternately, and then 
raise their right legs about a foot high. Mdndal drums and 
Jhdnj clappers are played upon by the men in this dance. 

The months of and Baisdlch (May-June) are 
the season for the Kdsd {Jeth) Kudhing dances. In the 
Jddura class of Ending or Jdtrd dances, men and 
women dance together, clasping each other’s neck, and 
advancing and receding in measured steps in a stooping 
posture, the legs of all the dancers together rising and 
falling alternately. A few men play on the drum and 
stand facing the dancers, and advance and recede in 
unison with the dancers. 

The Kudhing or Jdtrd Ranees comprise the Boy or. 
In the Boy or dance, young men of both sexes dance 



480 THE KHARIAS 

together and form long lines each dancer, clasping 
within his right armpit the left hand of the dancer 
next to him on the right and within his left hand 
the right hand of the dancer on his left. The long 
rows of dancers move round and round in circles, 
with light steps, as if running. 

Another class of Kudhing dances are known as 
Indo-Kudjiing or Inrdail. The months of Asdrh and 
Srdvan (July and August) are wet months when the 
dancing grounds are often slippery, and so dances can- 
not be held regularly every night. Such dances as are 
held during these months are of the same classes as in 
the month of Jeth. In the month of Kudr or Astoin 
(September-October) Jiidrail dances are taken up and 
carried on till Edrtik (November and December). In- 
drail dances are of three classes known respectively as 
Thdrhid, Lahsud and Rdfa. 

In these dances boys and girls, young men and 
women dance together. In the Tharhid form of Indr ail 
dances, all the dancers stand in a line and dance in 
an erect posture without stooping. In the Ldhsua 
form of Indrail, the dancers move to the tune of the 
songs with slow measured steps in a stooping posture 
and sometimes almost sit down. But when a distich is 
finished, the dancers move with quick steps and come 
to an abrupt halt with a jump. In the Rdfd form of 
Indrail, the dancers stand one behind another each 
holding with both his or her hands the upper arm 
of the dancer in front of him or her . They move in 
circles with quick steps sometimes falling into running 
and now and then jumping . 

In the Doyor form of Halka dances young men of 
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both sexes dance together and form long lines, each dan- 
cer taking within his or her right arm-pit the left arm of 
the dancer next to him on the right and within his or 
her left arm-pit the right arm of the dancer on his or her 
left, and interlacing the fingers of the hands of the 
dancer on either side with his or her own fingers. The 
long rows of dancers move round and round in circles. 
The Hailed dances of this season are mostly danced 
by fairly old men and women. In the month of Kdrtilc 
(October-November), called Bonddi by the Kharias, the 
Indrail dance is danced by young men and women ; 
and the Hailed dance is danced by old men and women. 
In the Thdrid dance, the dancers dance in an erect posture 
but slightly sway their bodies sidewise. Sometimes the 
dancers in the Thdrid and Ldki'ud and Doydr dances 
carry sticks which they hold up in their hands or over 
their shoulders. 

(6) Jadura Dances. — The Jadurd dances are generally 
played at the village Alehrds. Either women alone or 
both sexes together dance, clasping one another’s arms, 
and advance and recede in measured steps in a low 
stooping posture. The legs of all the dancers are alternately 
lifted up and let fall in unison. Generally the dancers 
arrange themselves in two rows facing each other, the 
drummers standing in the middle. While one row 
advances towards the drummers, the opposite row also 
does the same; and while one row recedes, the other row 
also does the same. When there is only one row of 
dancers, then as the dancers advance the drummers recede, 
and rt'ce versa. 

Such are the principal dances of the Khafias. The 
primary object of their dances appear to be to give 
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expression to the surging emotions of the soul by the 
rhythmic movements of the feet and swayings of the 
body. The Khafias appear to have a general notion that 
their seasonal -dances, by some mystic sympathy, stimulate 
the beneficent forces of nature so as to induce plenty in 
crops and game. A s we watch the dancers in their various 
dances— -in some with alternate forward and backward 
steps, in some with 1 ight and in others with heavy steps, 
in some marching in columns, in others wheeling round 
and round in circles and again spreading out in a straight 
line, in some arranged in parallel lines, in some stooping 
low and swaying their hands to and fro, and in others 
dancing in an erect posture and at intervals stamping their 
feet on the ground and at the termination of a song 
bursting forth in chorus in a deafening exclamation of 
‘Hirrr’ or ‘Hur-r-r’, we may imagine the various move- 
ments and postures and exclamations to be pantomimic 
representations intended to exert a beneficent magical 
influence on different agricultural operations and other 
seasonal activites of the tribe. But the Khafias themselves 
possess no such notion at the present day. 

Songs (Along). 

Most Khafia songs are meant to be sung at the seasonal 
dances of the tribe. Only a few of them are not accom- 
panied by dancing. Such are most of their marriage songs 
called “Durang”, besides some snatches of songs sung at 
a few of their games or interspersed in a few folktales and 
some songs chanted by their magicians at their seances. 

The subject-matters of the Khafia’s songs comprise 
most of those elemental and abiding affections that are com- 
mon to humanity, such as the joys and sorrows of youth- 
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love, and the joys and anxieties cE parental and filial 
affection. A joyful appreciation oE the beauty of flowers- 
and birds form the themes of a large number of Kharia 
songs. These simple songs reveal to us the real soul 
of the tribe, perhaps even more directly than their cus- 
toms and institutions do. Most of these songs are mere 
strings of rugged exclamations, and the poverty of the 
Khafia singer’s expression fails to bring out the depth 
of his emotion, and, indeed, in these simple and natural 
songs much more is meant than meets the ear. In order 
to enter into the spirit of the songs and of the singer, 
one has to hear the songs sung with their usual accom- 
paniment of dance and music in the natural surroun- 
dings of a Khafia village. 

We give below only a few random specimens of Kha- 
fia songs with English translations, as literal as possible. 
Unfortunately translation into a foreign language, parti- 
cularly by a translator to whom both Ehafia and 
English are foreign tongues, cannot be expected to bring 
out the full force and beauty of the Khafia originals. 

1. The Kharia’s Love of Flowers. 

(1). In the following song, the Khafia singer ex- 
presses his yearning affection for flowers which he 
invests with personality. He appeals to the Wind not 
to twist and wring the stem of the lily and to the Water 
not to break it, and mourns the shrivelling up of the 
flower at night. 

Puftt’ft rd'ra' rd'-goisi^ ruiyd ruiyS ra-goisi, 

Ruiyd ruiyd, hdre boitjdiJ 

Koyo rono dhu pijem; dd rdno abu tejom 

Ruiyd ruiyd rd'-gdisi! 
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TunWte rd'sita, idibte sid sitd. 

Buiyd ruiyd rd godsi. 

[Translation.] 

The water-lily blossoms in small white flowers ! 

Those small white flowers, ah, my girl! 

0 Wind ! Do not wring them ! 

0 Water! Do not break them ! 

Those small white flowers, ah, my girl ! 

In day-time they blossom, at night they shrivel ! 

Those small white flowers, oh, my girl! 

(2) . In the following song, a Khafia girl expresses 
her intense delight at the sight of clusters of blood-red 
flowers blooming on the bank of a tank. 

Pokerayd hiro-te jongor jonyor rara ; 

Re yotd yotd jiyom gebtd^ hdre hde, Daiyd! 

Re yotd yotd jiyom gebtd, hdre hde, Daiyd! 

Dhde »e re konon bdbu, Icej olem re. 

Yotd yotd jiyom mdldtd, hdre hdre, Daiyd] 

Yotd yotd jiyom mdldtd, hdre hdre Daiyd. 

[Translation.] 

On the bank of yon tank, lo ! Red — red — flowers ! 
Gazing — gazing— [at them], my heart burns [with 

delight], ah! 

Grazing — gazing [at them] — my heart burns [with delight] ! 
Go, my little brother, go, pluck and bring them. 

Gazing — gazing — , [my] heart burns [with delight], ah! 
Gazing — gazing — , [my] heart burns [with delight] ! 

(3) . In the following song boys and girls express 
their delight at the sight of the white fragrant guldinchi 
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{Plumeria aeutifolia) flowers (with » yellow tinge in- 
side the cup) which grow wild in their native jungles 
and hills: — 

Yoese Dd<ld! Guldinchi birute, 

Ouldinchi rd'-si ighde sundar! 

Dhdinne re Baini, t,uhm olem. 

A ad chdndndng hej olvd. 

Runu jhiinu rd'rd'te mdld toendng. 

Hdere rd'rd'si ighde’ sundar I 

[Translation.] 

[Sister: — “Look, 0 brother! yon guldinchi flowers on 

the hill! 

How beautiful blossom those guldinchi flowers!” 
[Brother: — “Go, 0 Sister, thy basket bring. 

Let’s go, and pluck and bring yon flowers.” 
[Sister: — ] “W ith those sweet flowers, wreaths we’ll weave. 
0 ! How beautiful blossom [those flowers] !” 

(4). In the following song a newly married girl 
expresses her yearning to gather and wear in her hair 
flowers growing near her parents’ house, which she 
cannot herself pluck as her parents-in-law and brothers- 
in-law are there on a visit to her father’s place, and 
social etiquette regards it as indecorous on the part of 
a married girl to climb a tree in the presence of her 
husband’s father or elder brother or other superiors. 

Biru situ situ te, rd’rd' d,,dru onob, Apd! 

Jghde edging rd’rd^ sundar jhdbresi? 

Ighde edging rd\d' sundar jhdbresi? 

OHejd kinkdr gunmer, hdherte jo bdker hduing. 

Ighde soging rd'ra' sundar jhdbresi 
Ighde soging rdVa’ sundar jhdbresi. 
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[Translation.] 

By the edge of the hill, yon flower-trees you planted, 0 

Father! 

How [shall I] deck my hair with flowers that in [such] 

beauty bloom? 

How deck my hair with flowers that in such beauty 

bloom ? 

Inside the house sit parents-in-law, outside my brothers- 

in-law; 

How [shall I] deck my hair with flowers that in [such] 

beauty bloom? 

How deck my hair with flowers that in beauty bloom ? 

(5). The following song purports to be addressed to 
her husband at his bouse by a young Kharia wife who 
is hankering for the possession of some beautiful flowers 
blossoming on the hillocks in front of her, but which she 
cannot gather herself out of deference to the social code 
which would condemn as immodest such conduct on her 
part in the presence of the husband’s parents or elder 
brothers or other superiors. 

Konon Eonon hiru Jcondevqd Zafai- re, 

Bin mdnjhi heord no rd godsi Idjhaii re. 

Bin mofijhi Iceord no rd godsi Idjhair re. 

O’bhitdr khilcdr sasur^ hdherte bdo holcer; 

Be ighde sogiog lere duldr Iceord rd'rd' lajhair re? 

Be ighde sogirtg lere dular heord rd'rd* lajhair re? 

[Transiatioa] 

On small low hill stand bamboo-groves. 

In between bamboos [sweet] Ecora-flowers in gladness 

bloom. 
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In between bamboos A’^om-flowers in gladness bloom . 
Inside the house sit parents-in-law, outside my brothers- 

in-law. 

0, my beloved 1 How shall I deck my hair with those 

A^eoro- flowers? 

0, my beloved ! How deck my nair with thobe Keora- 

flowers? 

2. The Khalri’s Love of Birds. 

In a large number of songs, the Khafia singer gives 
expression to his love of birds. Beautiful birds of vari- 
ous colours flying and swinging around him, the magni- 
ficent peacock -trailing its many-hued feathers along 
the ground, the stately storks riding like kings on the 
backs of cattle grazing in field and jungle, — all these 
touch a sympathetic chord in the Kharia’s heart and 
inspire his ‘Muse’. Below we give a few specimens of 
the Kharia’s bird-songs: — 

(6) . Konon mahd Jcadamb daru, 

Haridro kolending. 

Re kolending soiie dhelud jhuketd. 

Be kole~uding rupe (i/t«Zwa jhuketd. 

[Translation.] 

Amid the Kadxmb trees, large and small, 

My green-feathered parrot swings. 

0 1 My parrot swings on a golden swing; 

0 ! my parrot swings on a silver swing. 

(7) . Mdrdnding! Mdrdndingl Bare Mdrdndingl 
Bare Mdrd dmd jkdil uslo-jote. 

Hare Mdrd dmd iihli aiyul khorte. 
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Marmiaing! Mardnding! Rare Mdrdnding! 

Hare Mdrdl lyd kiisu her sdinbhrde. 

Bare Mdrd! lyd kusu her yokde. 

[Translation.] 

Peacock mine! Pea-cock mine! My Peacock, 0! 

0 Peacock ! [How] thy feathers sweep the ground I 
0 Peacock ! [How] to and fro thy tail doth wave ! 
Peacock mine! Peacock mine! My Peacock, 0! 

0 Peacock; [say] who my heart’s trouble will relieve? 

0 Peacock; [say] who my heart’s sorrow will allay? 

(8) . Banklui ki, Bdhu, RdjdleJce kdchhdri idki. 
Rdjd-leke kdchkdri tdki. 

Bainsi tobluibgte rd^d-leke kdchhdri tdki. 

Baja leke kdchhdri tdki. 

[Translation.] 

The herons, my boy, like kings are holding Court, 
Like kings are holding Court! 

On buffaloes’ backs, like kings, they sit in state, 

Like kings they sit in state ! 

(9) . Hohore Bdild kale'! Rdilo kole* uslo’te dokdtd\ 
Rohore Rdilo kole’! Busung rusung thor ddid, 

Haridro pener re, Rdilo kale'! Bdild kole utldte (jokotd. 
Rohore Ratio kole’! 


[Translation.] 

0 [my] Rai]5 parrot ! 

The Rail5 parrot on the ground doth sit . 
0 [my] Rails parrot ! 

Red-red — [thy] beak, 01 
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Green — green — [thy] wings, 0 [my] Railo parrot! 

[My] Rails parrot on the ground doth sit. 

0 [my] Railo parrot ! 

3. The Kharis’s appreciation of the Balny Season, — 
its Beauties and Drawbacks. 

In a number of songs, the Khajia singer sings of 
his delight at the advent of the rains as also his dis- 
comforts and occasional sufferings during the rains. In 
the following song, the Khafia poet, in expressing 
his delight at the advent of the monsoon, naturally 
employs the imagery of his own agricultural operations. 
Just as the Khafia cultivator levels the mud in his rice- 
field with his harrow, and his boys scatter paddy-seed- 
lings and women-folk transplant the paddy-seedlings, 
so the Kharia poet represents the Dhamnd snake, crawling 
about during the rains as levelling the ground by its 
movements, the tad-poles skipping about in the rains 
as scattering paddj-seeds in the manner of girls, 
and the frogs croaking during rains as singing songs 
like women in the fields, and the herons stalking 
about as transplanting paddy-seedlings in the fields in 
the manner of Khafia women. 

(10). Dorway Jd^^hyur ge, Md joe. 

Biji’lind chamciketd^ bijulino chamaketd. 

Bijolind chamakt'id) jhamejham id gimtS, 

Rase ros 4d ginde, 

Jliomejham id, gimte, Nayorel 
Base rds id gimte. 

Jamflio bhole paid tdrte, re, 

Bunilu bhole biid tdrte. 

Kenioi bhole dlongtd; 



4^0 KElaiAS 

BanTdui blioH rd&onti, 

He roaonteki! 

[Translation.] 

Towards Borway and Jashpur, 0 Mother ! 

The lightening flashes, — ^^0 the lightening flashes I 
The lightening flashes; in driblets falls the rain. 

In torrents pours the rain. 

0 Mother I In driblets falls the rain. 

Deftly the JamfUo plies the harrow, 

Neatly the tad-pole the seedlings strew. 

The frogs sing songs in glee. 

Neatly the herons the seedlings plant, 

The seedlings transplant ! 

(11) . For some people, however, the rainy season 
may sometimes prove a source of misery. In the first 
of the two following songs, the Kharia poet appreciates 
and sympathises with the delight of fishes during 
the rains, but bemoans the prospect of himself being 
drenched all over in his leaky hut. 

Asafh Sdoan (}d gimte. 

Hare budunu igfide lere 4dmsi! 

Moenj bitd jo, moenj kadam kosor fhafifo umbo! 

Hde ighdero jand pdtar su^nding. 

[Translation.] 

In Asarh and Sawan [0! how] it rains 1 
0, Bu'inu-fish, what merry time for thee os come! 

Not a span of dry land, not a step of dry ^earth! 

0 how drenched [in rain] all night I shall be. 

(12) In the following song, we hear * Khapia wonmn 
approving of the devotion to work of her girl who is engag- 


112. Tnis it £ba^i& term for the DhUmnd sniake. 
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ed in reaping thatching-grass in the rains and is singing 
unmindfnl of the drenching of her body by rain-water. 
And the woman also laments that her husband who is still 
out in the rains must have been thoroughly drenched. 
Mong alongna, Beti, olong sas. 

Jlidfi d3, gimte bhera jhafi ngsri suitSk. 

Hie Bbidf aj>(}om ind umem yoti, 

Jlidfi ($9, gimti hhere jhafi nyeri attita, 

[Translation.] 

Smg songsj my girl, whilst reaping thatching-grass. 

While ceaseless it rains, thy whole body is drenched. 
0, husband mine, thou dost not come [though called] I 
While ceaseless it rains ,oh thy body gets drenched ! 

(13). The following song describes how an orphan 
boy while out playing or wandering about gets drench- 
ed with rain and, fearing the scolding of his elder 
brother and elder brother’s wife for his truant habits, has 
stood in hiding sometimes under a tree and sometimes 
under the eaves at the back of the house. 

Jkovite gimte, koyote tdpaUe, 

Hare ingd drdbdu, ddrvrboHe jdpdsi; 

Jorol date tongomi. 

Abu gilem, Dadd) abu lejem, J.ji. 

Joroldatg tongdnsi, 

Eur}ddb singte Japan. 

[Translation.] 

CttseloM it rains; high blows the wind; 

Rain-water cmnes in squalls. 

Oh, my orplum-boy ! Under a tree he has stood in hiding. 
IIX my dsnghttr^g Ikther* 
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Underneath the eaves he has stood. 

Beat him not, 0 Brother 1 Scold him not, 0 Sister-in-law! 
Under the eaves he has stood. 

At back [of the hut] he has hid himself. 

(14) . In the following song a poor KhSfiS woman 
laments the prospect of starvation, towards the latter 

part of the rainy season when strong winds and 
the intermittent strong heat of the sun prevent the 
development of the fluid substance (“milk” as the 
Khapa calls it) that goes to the formation of the guncjlu 
and go4d grains of his fields. She laments that her 
stock of the dried corolla of the murun is exhausted, 
the fr} ing-pan on which she used to roast the murun 
is broken, the gv4lu and go^d of her fields have no 
grains in them; and she is at a loss how to maintain 
herself and her family without any grains or other food. 
Murun jo honglci, gdli jo pd'H; 

Ede Dadd! Jgde-ro dinondng chond? 

GudluJco dliUKchhd, goddlco bhusd, 

Ede I Dadd I Jglide-ro dinondng clwnd? 

[Translation.] 

[Our stock of] Murun is finished ! The pan is broken 1 
Alas! My dear, how shall our days be spent? 

The gudlus have no grains, the godds are mere husks, 
Alas! my dear! How shall our days be spent ? 

4. notoal Affection of Brothers and Sisters. 

(15) . In the following song a girl is represented as 
expressing her appreciation of her brother’s deep affec- 
tion for her. fehe declares that with such a loving 
brother to look after her, she will not use common 
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furniture and decorations (e.g. leaf-mat spread on the 
bare trround for a bed or a seat, and rude bamboo hair* 
combs), but that her brother will, for the mere asking, 
provide for her the best luxuries they can think of (such 
as string-beds ..nd string-siools, and combs made of horn). 
Inglco inglco, lid a, kosnr lard j enfu te, 

Urningd ro' il^iknnd? 

Inglco inglco^ Da /a, klidf id mdohid te ^oh>n,ding^^ 

Khafid maehidte ^nlconding. 

Inglto ingkd^ Da<ja, Icosor kon^eng 
Kdndsibung umingdro’ kdie. 

Umingd ro kade. 

Jngko inglco Dddd bon-bhaiut^d d^tenga^ 

Kdndsibung leading^ 

Ednddhung ului leading. 

[Translation.] 

I, my brother, I on dried palm-leaf mats shall never sit; 

Shall never sit. 

I, my Brother ! I upon beds and stools of string shall sit. 
On beds and stools of string shall sit. 

I, my Brother ! I with dried-bamboo combs 
[My hair] shall never comb I 
My hair shall never comb. 

I, my Brother ! I with comb of wild buffalo-hom shall comb. 
My hair shall comb. 

(16). The following song expresses the sorrow of 
parents at parting with their daughter just married:-— 
Torej bung kui}dd hung^ buiyoj re betingl 
Otnpdyd jild lekhen yotdm re befingl 
Ompdyd suri lekhen yntdm! 

Atij’tde manod ki dre*kimoe delkumoe. 
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Bhdwanr jal Jcindrd^fgd kindrd^ga ddkimdel 
Ompaeyd jild lekken chhanpieyo rd (i<dli5ki. 

Qmpdeyd siiri lekhen chhanfaeyo rd 4‘>tln>ki. 

[Translation.^ 

With broken grains and husks oE rice, 

Thee, my girl, I nursed, 

[Bright] like Jild [fish] sparkling in streams. 

Thou look’st, my ^irl! 

Like Suri [fish] glistening in the iraters, dost thou look! 
From where did men come down, [those] men came down? 
Their cast-nets — whirling — whirling — they came. 

They fished thee out as a jt7a-fish in streams,: — 

They took [thee] away 1 

(17). The following song expresses the sorrow of 
a brother at separation from his sister who has been marri- 
ed, and the reciprocal sorrow of the sister and her 
intense delight while going back to her parents* place. 
It is interesting to note that the Ehafia in this 
song compares the beauty of his sister to tlmt of a fair 
Brahmap girl and to that of the white flower of the Kdd 
grass. 

Tonjsng ra’ra’ lekhen yotdm re^ Bainit 
Bdmhanin befi lekhen yotam^ re Bainil 
Bdmhaifin befi lekhen yotdml 
Nahiydr ehdltdm^ re Bainil 
Ompdyd dhufite, supli hung^ 

Ebogd ebogd no chdltam^ re Bainil 
Sasurdir chdltdm^ re Baini \ 

Mo^d' romdd-4d\ jo4g& jo^gd na I 
Chdlldm re Bainil 
Chdltdm re Bainil 
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[Translation.] 

Like [white] Aasi-flower thou look’st, 0 Sister! 

Like a Brahman girl thou look’si, 0 Sister! 

Like a Brahman girl, dost thou look ! 

When to thy parents’ place thou goest, 0 Sister! 

Playing with river’s sand on thy small winnow! 

Playing — playing, — thou goest, 0 Sister! 

Playing — playing, — thou goest, 0 Sister! 

[But] While to thy husband’s place thou goest, 0 Sister! 
Wiping — wiping — tears from thy eyes. 

Thou goest, my Sister i Thou goest, 0 my Sister! 

(18) The following song expresses the sorrow of 
a sister at separation from her brother. 

8ori sort dokindng, Blidi joe I 
Tdmdho irgte melde tutej(lefn, Bhdi joe\ 
no(i5in ihdnfote dondmld\ Bhdi jdel 
Ingie moej Iwndte unem, Bhdi jdel 
Tdmgd dukho~te bergdrd game, Bhdi jdel 
Afid sukhd mdid rdmd^-^d gurtdej, Bhdi jdel 

[Translation.] 

Together [in one house] we lived, 0 Brother! 

Now me thou hast just left behind, 0 Brother! 
Elsewhere shouldst thou live, 0 Brother! 

Do thou in a corner keep room for me, 0 Brother! 
Our present sorrow who will guage, 0 Brother? 

Tears unbidden trickle down our eyes, 0 Brother 1 

5. Affection between Parents ai^ cbltdren. 

(19) . The following song expresses the sorrow of n 
married girl at her inability to visit her parents’ place 
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on account of the flooded Koel river which the cannot 
cross. 

Khiromd ^"ngd ghdf omjpde^d ighde loreng^d yotd. 

Yoyae 4"itgd, bftd mdnod ighde tudd dortdki, 

Ehirdm par dm t«rob, re Mdinjoel 
Ehirom bkoreH nahiydr jo cholH. 

Ehirom toblungte (jblong, ^olong hinte mdnoa. 

Haire Mdnoa-ya romo^^d gurtd. 

[Translation.] 

By the landing of the ferry on river Koel, 

Bright and limpid flows the water. 

Look! 0 BoatsmanI [How] men are drowning, 

Swept by the current of the flooded stream ! 

Across this river, me didst thou marry, 0 Mother! 

Now the river is full, 

[For me] my parents’ house is closed ! 

On the river [is] the canoe, in the canoe are the men. 
Alas! [How] tears trickle down the eyes! 

(20). In the following song we have a glimpse of 
the deep parental affection of the Khafia father. In the 
exuberance of his delight in anticipation of his son’s 
return home from a sojourn, he asks his wife to be ready 
at the door with a pot of water in preparation for the 
customary washing of the son’s legs and feet on his 
home-coming. 

Bdbu re duldr Bdbn^ musdgd no deltdj hoi, 

Tdmd gdno deUdj hoi. 

Boinire, Boinil Lofd te 4d teje] 

Mu' sing te tongonnd, duldr Bdbu, deltdj hoi. 



42. Dfidh Kharia women dancing a form of the Jadura 
dance. (Note the hands joined in front). 
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[Translation.] 

My boy, my darling boy, will come to-day. 

0 just now he must be coming ! 

0 dear, my dear! With pot of water on thy head, 
[To wash his feet] On the door-way stand. 

My darling boy must be coming ! 

6. Lovt of young Ren and Women. 

Many are the songs in which the Khapa sings of the 
joys and sorrows of youthful love. Below we give a 
few random specimens of such songs: — 

(21) . In the following song a Khajia lover complains 
that although he has worn out many wooden slippers in 
going to and from his sweet-heart’s village to pay court 
to her, he has not yet succeeded in his suit. 

Diyd diyd aangod-king, dhav-i, 

Amd lobhe amd Idbhe dhan,i ; 

Qholjofi Ichdindhi goso^-hi, dhdni, 

Dhani, amd thomgd. 

[Translation.] 

Daily-daily — I walked, my dear! 

For thy love, my dear, for thy love! 

Twelve pairs of wooden slippers I’ve worn out, my dear 1 
For thy love, my dear, for thy love ! 

(22) . The following song represents a lover search- 
ing in fields and jungles for her sweet-heart. He learns 
from the goat-herds and shepherds that her sweet-heart., 
too, has just passed that way, weeping and lamenting her 
lot. 
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‘‘Ere ere merom-gupaki, ere ere bheri-gupdki, 

Atd sengUor, re Bdbu, Boini cholki? 

Eunddb mug dm bhepi-gupdki, 

Hdntij utij merom-gttpdki, 

Atd senglwr, 're, bdbu Boini naing cholki ? 

Kinir jhdnkoe biru gdrhd 
Eipo bdnde bhdresimoe. 

Atd gojhung, re bdbu, 

Boini naing cholki?" 

^^Bokobte khdpdkdn lutuite rdngosi, 

Ydmgd torogd musingtij chnlkV’. 

[Translation.] 

“0 Goat-herde! 0 Shepherds! 

Which way, 0 boys, my love is gone? 

Before and behind me [are] the shepherds, 

On either side [are] the goat-herds. 

[Say,] Avhich side, 0 boys, my love is gone? 

In forest and brush-wood, in hollow and on hill, 

Tigers and bears abound. 

Which way, 0 boys, is my sweet-heart gone?” 
[Shepherds]: — “Her hands over her head, 

With cloth across her shoulders. 

Wailing and weeping thy darling eastwards went”. 

(23). In the following song a girl on her way to the 
village-spring is fascinated by a young man playing on 
.a bamboo-flute, and asks her brother to inform her 
parents to arrange her marriage with that young man. 
In this and the following song, the Kharia poet, it may 
be noted, likens the beauty of a girl to that of a ripe 
[smooth black] durib fruit. In a previous song we 
have met with another ideal of beauty, viz., that of 
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a fair Bramhan girl, fair and white as Kdsi grass. It will 
appear that the Kharia appreciates the beauty of both 
fair as well as dark skin-colour. 

Chungdd-iio godjliung te her rdtu pedte? 

Ber rulu pedte re? 

Duril belo'ng konsel, dd olnd cholti 
Romod-dd gurta, Bomod-dd gurtd. 

Dhdiri’Se, re Bhdijoel Mate gamgofem, 

Apd-te utiin-gorem, lug timing chondy 
Bde iriyd Md joey bhainsi~no obsongordy 
Kongtdng-no obsongore, Ivg uming chdnd. 

[Translation.] 

On the way to the spring, who pipes the flute? 

Who pipes the flute, 0? 

A girl [black] like durib ripe, to draw water goes ! 

[At sound of the flute,] Tears drop down her eyes. 

Tears drop down I 

“Go, 0 little Brother, to my mother say, — 

My father inform, — I will not go [back]. 

0 my Mother, do thou thy buffalo [for my bride-price] sell, 
Thy cow too, sell. I will not go [back].” 

(24). The following song, too, reveals the Khafia’s 
passion for music. In this song, too, we hear of a Khaj^ia 
girl being fascinated by a young flute-player. 

Barujay Birute cholhitn, re Ddddl 
Kori bhdre rutu nore Dcidd ! 

Durib belong Iconselte bdjkim no re, Dadd, I 
Kofi bhdre rutu no re Dadd ! 

Durib belong konsel maid’ ki re Dadd ! 

Eofi bhore rutubongy re Dadd 1 
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Durib belong konsel, delki no re Dadd ! 

Kori bhore rutii bong re Dadd ! 

[Translation.] 

To Barvvay and Biru, 0 Brother, thou didst go, 
With flutes all around thy waist,© Brother! 

A maiden [black] as durib ripe, did’st thou choose, 
With flutes all around thy waist, 0 Brother! 

A maiden black as durib ripe, by [thy] flute was 

charmed. 

With flutes all around thy' waist, 0 Brother ! 

The girl [black] as i^rib ripe did come as wife [with thee], 
Flutes all around thy waist, 0 Brother! 

7. Love for Dancing. 

(25). Khafiii society does not approve of undue 
levity in married girls, and Kharia young men get jealous 
of their young wives if they indulge in excessive frivolity. 
In the following song the mother of a newly-married 
Ehafia girl tells her son-in-law that he should not ‘beat’ 
or take his wife to task for or stop her from dancing 
as she is still young and has provided herself with fine 
tassels and braids of false hair to deck her hair and 
equip herself for dancing. 

Dindd no onomo Konsel te 
Abu gilem boyo lerend tire. 

Akhirlco dma lebugd. 

Abu gilem boyo lerend tore. 

Jngd befingyd phudend, 

Abu gilem boyo lerend tere. 

Jngd befingya chownri 
Abu gilem boyo lerend iere. 
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[Translation.] 

Whether she be wedded to thee, or still unwed, 

Don’t beat her, my Boy, but let her dance. * 

For, after all, she is thine own. 

Don’t beat her, my Boy, but let her dance. 

My daughter has tassels [to her c^oth for dance]. 

Don’t beat her, 0 Boy, but let her dance. 

My daughter has braids to adorn her hair. 

Don’t beat her, my Boy, but let her dance. 

(26) . Early in the morning many lihafia women 
go to some flat rock near the village to husk rice for the 
day’s use. In the following song we hear a woman asking 
her husband to look after their child in her absence, 
when she leaves the house early in the morning to husk 
rice and from there intends to go and join other women 
at a dance. 

Hon gdmteld boyote jidngo4e, 

Ing gdmteld durungnd choltding. 

Oordj med boyote pdngode, 

Ing gamteld lerend choltding. 

Boyote pangodte, ddikd lerend choltd. 

[Translation.] 

“Take thou the child, take him up on thy arms. 

[Keep him,] I say, for to husk rice I go. 

Early in the morning, do thou take up the child, 

[After husking rice in early morning] I go to dance.” 

He takes the boy in his arms; she goes to dance. 

8. Songs expressive of the Kharii’s Tribal 
Fellow-feeling and Hospitality. 

(27) . In the following song, a Khapia, who has 
walked a long distance to ask the hand of a desirable 


* Lit., make merry. 
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bride for his son, tells the father of a suitable girl 
that he will take no refusal. The song breathes a 
spirit of geniality and cordial fellow-feeling between 
acquaintances and tribe-fellows and prospective relatives. 

Jhilimili pnkherd, jhdkdmakd ompne 
Kerajharid, Edyar jhdridy 

Loreng jomeng dd udkdn delkingy Deivatiy dmdtegd. 

Bon Sahidl Ingko dmdtdegd, 

Bdro jhared tero- ompdeyd dd udltdn during kanid 

[Translation.] 

Having drunk of glistening tanks [and] sparkling streams, - 
Of Kera-Jharia, Kuda-Jharia, Kayar Jharia streams, - 
Pure sweet water having drunk, to thee, Dewan, I’ve 

come. 

Sure, my friend, a bride from thee 1 shall take. 

Even though of twelve streams and thirteen rivers 

water [I have to] drink. 
(28). In the following song we hear how cordially 
the Kharia extends his hospitality not only to his 
relatives and sworn friends, but to any and ever}’- 
tribe-fellow, even though he may be an utter stranger 
whom he has never seen or heard of: — 

Atim mu4d? Atud sudd ? 

Tdmd yodpe johdr tele, 

Ghol chol no del del, yo yo no kong kong. 

Ampefe johdrtele. 

[Translation.] 

Whence do you come? Where did you halt? 

Now that you are here we [welcome and] salute you. 
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We didn’t go [to your place], nor did you come [to ours]. 
Each other we neither saw nor knew. 

[Yet as tribe-fellows] We [welcome and] salute you. 

9. The Kharla’s Love for Hunting . 

(29.) Kharias of all sections take delight in the keen 
excitement of the chase, and, although much of the 
Dadh Khfifia’s time is occupied with his agricultural 
activities, he, too, enjoys his periodical hunting expedi- 
tions with a keen zest. Once in a few years, even 
Khafia women undertake ceremonial hunting expeditions 
of their own. And young Khafia boys, too, avidly 
enjoy the sight of hunting and the slaying of game. 

Kudo, goldvg hingde bongde, 

Guillu goldng bingde-hongoe. 

Jini Dddd, re sikdro chond. 

Dddd joe dni ndndre sikdro chond. 

Khdjdrtdrte kondej bung go'te; 

Lifid tdrte^ ddng-bung goHcy 
Ani Ndnd-re sikdro chond. 

Bhdidre, dni Dddd re, sikdro chond. 


[Translation.] 

Sweet tastes the millet-beer, 

Sweet tastes the gudlu-heer. 

Let us, 0 brother, go a-hunting ! 

0 Brother, 0 Sister, let us go a-hunting ! 

The deer that we may kill, — home on our axe-handle 

we’ll bring. 

The little Lifid bird we may kill, on a long pole we 

shall carry. 
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0 Brother! 0 Sister! Let us go a»huuting — 

Let us go a-hunting. 

(30) . Bhaiya ie remage re Kongher ! 

Brindd hinirie Idmldm ebdnd. 

Brindd kinirte lild khdjdr^ 

Brindd kinirte lamldm eb<yna. 

LUd khdjdr te iuinyesere 
Gogetere khd^drie. O’ udunge. 

[Translation] 

Do thou! 0 friend, my younger brother call, 

To go a-hunting in Brinda wood. 

In Brinda forest [roams] the spotted deer, 

[Go we] To hunt the deer in Brinda wood. 

Shoot, 0, Brother, at the spotted deer ; 

Carry the deer [on thy shoulders] and take it home. 

(31) . Biru bande bingde bongoe, 

Befd hdndi tdmpd tompe. 

Keord dnd Eeord ! 

Yeodendndng Eeord ! 

Bddd tdrsij ingdr jongdr, 

Bhdiyd tarsi hhdsd bhdsur 
And Eeord yoaendndng, Eeord. 

[Translation.] 

The bear of the hill with shaggy hair, 

The puny little bear of the valley! 

My Keora-friend, 0 my Keora dear! 

Let us, [go,] see and return, 0 my Keoja! 

114. It ii interosting to noU that tome Khiij'iAf would idontify 
*‘Brinda^* in this and some other songs with **Brindaban’* (in U. P.) 
associated with the life-history of Sri Krishna, the Hindu avat&ra or 
man-God, 
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Brother has slain it, — [it’s] all red with gushing blood. 
Brother’s arrow gored it through and through. 

Let us, my Keora, [go,] see it and return. 

10. The Kharti’s Love for Friends. 

We have seen (pp. 161-2 ante) that besides blood- 
relationship and relationship by marriage, Kharia society 
has utilised the natural attraction of congenial souls, 
particularly among young people, to each other, in devi- 
sing or adopting new bonds of sanctified relationship in 
the shape of different forms of ceremonial friendship, 
such as ‘Keora’, ‘Gulainchi’, ‘Karam-dair’ ‘Jitia-dair’, 
‘Goi’, ‘liir’, ‘Mita’, ‘Sahia’, and the like, calculated to 
strengthen social solidarity . The attachment between 
these sworn friends are often very strong and deep and 
generally endure for life, though the old bond may 
have to be ceremonially renewed from time to time and 
new bonds of friendship may be contracted. 

(32). The following song which briefly refers to the 
mode of contracting such friendship, hints at its sanctity, 
and testifies to the intimacy of the relationship. 

Sahia re Sahia! Gddjhungte kayom kathd, 

Kdydr ^ahurd bong Sahid jordyondiig. 

Kdydr ^ahurd bong Sahid jdrdyondng. 

Khoenchd te ompeng, lof-d te (ia, 

Kdydr dahurd bong, Sahid jofdyondng, 

Sundarbo jhentute dokond, Sahid! 

Kosu rdngd kdyom-kathdndng, 

[Translation.] 

Sahia, 0 Sahia I On the road, we talked [agreed to be 

Sahids^. 
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With leaves of tlie mango, in Sahia bond we joined. 
With leaves of the mango, Sahids we made. 

With flattened rice in waist-cloth, with water in the pot, 
With leaves of the mango, Sahids we made. 

[Now,] In comfort, 0 Sahia sit thee down on the mat, 
Relate we our tales of ills and woes [since last we met]. 

(33). The following song, too, illustrates the close 
fellowship that exists between Sahia friends, and the 
brotherly concern of the one for the other who is about 
to return home from a visit to his Sahia. 

Sahid dirombo chondm! 

Sahid, 0! llcud ^isd! 

Sahid, dirombo chondm! 

Beld'ki jhentu, Sahid; pdlank belo'hi re! 

Sahid, dirombo chondm! Sahid, 0 ! Ikwf disd ! 

Sahid dirombo chondm! 

JDokond Sahiyd, Kdsu-rdnga iitune, 

Sahid, dirombo chondm] 

Sahid! 0 ikud disd, Sahid, dirombo chondm! 

[Translation.] 

0 Sahia! With slow and tardy steps proceed, 

0 Sahia I [for,] distant is thy home. 

0 Sahia, with slow and tardy steps proceed. 

I’ve spread out the mat, 0 Sahia, [for thee] 

I’ve spread out the bed. 

[When you go,] 0 Sahia, with slow and tardy steps return. 
Far-off is thy home, 0 Sahia ! 

With slow and tardy steps return. 

[Meanwhile] Sit down, 0 Sahia, tidings of 

[weal and] woe relate. 
0 Sahia, with slow and tardy steps return. 
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For distant is thy home, 0 Sahia ! 

With slow and tardy steps return. 

11. The Kharia’s Love of bis Hother>Iand. 

(34) . The two following are among the songs that 
pieserve the memory of the tribe’s traditional ancient 
home in the Gangetic valley and subsequent migration to 
and colonisation of what is now Chota-Niigpur, locally 
called ‘Nagpur’. Such songs bespeak the Xharia’s love 
for his mother-land which may, with the progress of 
culture, develop into healthy patriotism. 

Atu tdi drekimre, Apd,? 

Saviundar pdro, Gi)igdpd.rd khnyd, Apd.. 

Bei d gdmnd, herd hujhdeiM, 

Berd jd urn ondordb. 

Apd^ Ndgpurtd t}i,din-ilokokirngd, Apd. 

[Translation.] 

From where did you come, Father ? 

From beyond tlie sea — the Ganges — you came. 

Others’ exhortations, others’ dissuasion, 

Others’ counsel you heeded not. 

Father, in Nagpur you settled, 0 Father! 

(35) . From about 1667 A. D. down to 1867 A. D., 
Palkot was the seat of the then Chota Nagpur chief, and 
was naturally the principal town till British Government 
was firmly established and Ranchi became the seat of 
tiiat Government in 1834. The name of the ‘town’ is 
claimed by the Kharia to have been derived from the 
Kha^ia words ‘Paifco’ (=cave) and ‘(ia’ (=water), as there 
is a spring of crystal water issuing from something like 
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a cave in a rock near ‘Palkot-town’ which is now a mere 
village. The following song is sung in praise of the 
sweet and clear water of that spring. The Raja, it is 
said, had once' gone to a village called Getubera where 
such water was not available, and consequently his follo- 
wers asked the Raja to return to Palkot which was 
noted for its sweet spring-water; and the Raja did so. 
The following song commemorates that incident. 

KoUo sitilte, Baja, Oetiiberd! 

Atu kviyem Raid lorengdd., 

Engnd engnd Edjd Pailkofa- 
Pailkotd saharte Rdjd lorengdd. 

Raid Pailkotd engtd, 

Pdilkofa saharte Icyrengdd yote. 

[Translation.] 

“On the bank of the Koel, 0 Raja, lies Getubera. 

Where will you get [there], 0 Raja, water pure and 

sweet? 

Return, return, 0 Raja to [thine own] Palkot ! 

In Palkot town, 0 Raja is Avater, pure and sweet.” 

Back to Palk5t the Raja, returns. 

In Palk5t town, finds water pure and sweet. 

(36). In the following song, we hear the parents of 
a Kharia boy recounting to their son the traditional 
migrations of the tribe; and the son, with a strong 
love of his mother-land, declares that ‘Nagpur’ or 
Chota-Nagpur is as precious to him as diamond. 

115. It may be noted that both the MUpdas and the Ofaonti claim 
the place as having been founded by them. The Mapcjas derive the 
name from the Mapdari word "pahaV meaning, ploughshare; and the 
Oraons from the Of^on word a tooth. 
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Aturtde dnjornom mugomnom hoiki re I 
Atu-tde jorme-thdnrd, liohore Khdrid Icuniiu! 
Delhi-Pdfend-tde dmpdti.tam'pdli hoehimre, 

Khdrid lcur}du! 

Ndgpur jorrne-thdnrd, liohore Khdrid kundu! 

Md dpd hird-lekhe Ndgapilr, Icunddi nomle. 

Hira-lehhe Ndgdpur, kun lui nomte! 

[Translation.] 

“Where was thy origin, where thy subsequent home? 
And where’s thy present habitat, 0 thou Khjiria’s son? 
AVide lands and possessions thou in Delh’-Patna did’st 

own. 

Nagpur is thy birth-place, 0 Kharia’s son!” 

“Oh, my Parents! [precious] like diamond 
Is Nagpur to your son ! 

Like diamond is Nagpur to your sou!” 

12. Religiousness of the Kharias 

(37). The following is one of the few songs in 
which we hear the Kliariii poet philosophising on the 
impermanence of earthly existence, and the need for 
leading a God-fearing life. The human soul in its 
mould of clay is in this song likened to a parrot confined 
temporarily in a cage. 

Ko'le lekheTi re jiyom, 

Lo'khd^ pinjtrd te Usoy losoy; 

Ld'khd' pinjird te Usoy losoy. 

Amte chondhoind re jiyom, 

Ld'klm pinjird te Usoy losoy, 

Ld'khd pinjird te Usoy losoy. 

O’ duwdr jhdri khurjite mddyem ; 
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Lo'hhd pinjird te lisoy losoy ; 

Ld’khd' pinjird te lisoy losoy. 

Ponomosorte mdneye Deotd te sumgu(}e 
Bdjd mdnekomDeotdte johdre. 

[Translation.] 

Like unto a parrot art thou, my soul ! 

Softly moving in thy earthly cage; 

Gently moving in thy earthly cage. 

[Some day,] Thou, 0 Soul, must go away, 

[Though now] Thou movest gracefully in thy earthly 

cage; 

Gently movest in thy earthly cage ! 

House and possessions all thou shalt leave behind, 
[Though now] Thou movest softly in thy earthly cage, 
Movest gently in thy earthly cage. 

So adore thy God and give the spirits sacrifices due ; 
God as Ruler Supreme revere, and to the spirits in sub- 
mission bow. 

We have given above a summary account of Kharia 
dances, and cited a few random specimens from the 
large store of simple songs which cheer the toil-worn 
sons and daughters of the Kharias in the evenings dur- 
ing respite from daily work, and for days and nights 
together on occasions of their principal periodical fes- 
tivals. Though there is btit little art in these songs, 
there is genuine feeling; though the outer expression 
is halting and faulty, the inner emotion is strong and 
sound. Song, dance and music are usually combined 
to re-inf orce one another and conjointly give vent to 
the depth of the Khafia’s feelings to which one of these 
alone could not give adequate utterance . Truth of 



CtiARACtERISTICS OF KliARlA SONGS 6ll 

sentiment and depth of feeling struggle out into crude 
expression through inadequacy and occasional obscurity 
of language and ungainliuess of verse and, what 
cfultured people might call, occasional faults of taste. 

Joyous appreciation of beauty in nature and in man; 
tender sympathy towards the pretty birds and Cshes in 
the woods and streams of his native land ; the strong 
natural affection of parents for children and of bro- 
thers and sisters for one another; the deep attach- 
ment of married girls to their parents; the delights 
and disappointments of youthful lovers ; the hilari- 
ous excitement of the chase; the joys and anxi- 
ties attending labour in the fields; a fear of the spectre 
of drought and famine and of the occasional dangers 
on land and water that the Kharia has to face; genia- 
lity and exuberance of heart at meeting and welcoming 
relatives, friends and tribe-fellows; love for their home- 
land and a pride in the tribe’s traditional past ; a 
sense of child-like dependance on God and the Spirits; — 
these, as we have seen, are among the principal 
themes of the Kharia’s songs, and reveal a warm heart, 
eye for the beautiful in Nature and in Man, and some 
ardour of imagination. His songs would appear to 
indicate that even “through dusty lane and wrangling 
mart”, the Khafia, too, “carries, music in his heart”. The 
key-note of his music — the fundamental underlying 
tone of the chord of the Kharia’s life in society — would, 
in its ultimate analysis, appear to be a yearning, more 
or less sub-conscious, for a fuller life through harmony 
and union with nature and with man and with the 
spiritual world. 
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Conclusion: General View of Kharla Life 
and Manners . 

We have now finished our rough and imperfect 
sketch of the life and manners of the Kharia tribe as a 
whole. The three divisions of the tribe might appear 
to represent approximately three successive levels of 
primitive culture in the Central Belt of India. Differ- 
ences in geographical and social environment and 
political history in their respective past and present 
habitats would appear to be mainl}' responsible for the 
existing differences in their cultural progress, although 
there appears to be hardly any difference in mental 
capacity and in the processes of thought. The differ- 
ence in culture between the three sections is not a 
difference of kind but only, one of degree, as indeed 
is alsd the case with regard to the wide cultural differ- 
ences that mark off primitive societies from civilized 
societies in general. It is, as we have said, environ- 
ment in its most comprehensive sense,, comprising both 
natural and social or cultural milieu, education and up- 
bringing, and conditions or opportunities for growth, and 
contact within the tribe and outside it, to which might, 
we think, be ultimately traced differences in culture 
and in those basic beliefs and categories of thought on 
which culture depends. Nowhere is this truth more mani- 
fest than in Chota-Nagpur where, thanks to the spread 
of education and the effects of the Christian Missions, 
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Oraon, Munda and Kharia youths are fast entering the lists 
of competition in our schools and colleges with Hindu 
children who have generations of culture behind them . 

Though the Khayias, in general, are now a more or less 
exclusive people, it is not improbable that in the course 
of the long period of their contact, in the ancie^^t past, 
with their Hindu neighbours of the Gangetic Valley 
(to which some of their traditions and tribal songs, as 
we have seen, refer), some sliglit racial nriscegenation 
of the ancestors of our Dfidh Kharias with those of 
their more civilised neighbours might have occurred 
BO as to give that section of the tribe slightly finer 
features and perhaps a little greater aptitude for pro- 
gress than the other sections. It will be remembered 
that tlie Dudh Kharias were the last section of the 
tribe to leave their ancient home in thc^ Gangetic Valle}-. 
The anthropometric data given in chapter IV {ante), 
it may be noted, show 39 per cent of mesorrhines in the 
Dudh section as against only 23 per cent among the 
Dhelkis, and, curiously enough, 27 j>cr cent among the 
Hill Kharias. The average nastil index of the Dudh 
Kharias is again somewhat smaller than that of the other 
sections. As regards the standard “dolicho-hypsy- 
platyrrhine” Australoid type, it will be seen that 
whereas the percentage of this type among tlie Hill 
Kharias is about 36., and among the Dhelki 35, among the 
Dudh it goes down to 29. Although these differences 
are not very remarkable, they may not be altogether 
without significance. The individual types of each of 
the three sections figured in the illustrations to this 
book would appear to testify to the comparatively finer 
appearance (or, in any case, finer expression of the 
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frtce) of the Dudh Khapils. However that ma;v be, 
in cultural progress, the Dhelki Klv'irias stand fairly 
ahead of the Hill Kharias; and tlie Dudh Khariiis now' 
stand ver} much further ahead. 

The Hill Khariaa . — We have seen how the pressure 
of comparatively more organised and advanced commu- 
nities drove the Hill Kharias in the remote past into 
jungles and hills. And they have since been confined 
within jungle areas incapable of supporting a large 
population on natural food, upon which they have 
so long mainly depended. The rigours of their hard 
life have further helped to keep down their population. 
Mortality amongst their adult population through attacks 
of wild beasts and reptiles, as well as infant mortality 
through malaria and other ailments, appear to be higher 
among the H ill Kharias than among the other sections 
of the tribe. Their birth-rate, too, would appear ta be 
lower, although no reliable statistics are available. 

Forced into comparative isolation by their geogra- 
phical environment and having for long centuries had 
very little intercourse or communication with more 
civilised tribes and castes or even with other sections 
of their own tribe or sub-tribe, and wdth all their ener- 
gies absorbed in solving the food problem, the Hill 
Kharias have necessarily remained for untold centuries 
almost stagnant at the same primitive level of eco- 
nomic, social, and intellectual culture . Their tools 
and implements, as we have seen, are few, their dwell- 
ings miserable, their dress and ornaments scanty, and 
their food-supply inadequate and precarious. In social 
organisation and in religious ideas, as in arts and crafts, 



CONCLUSION 


515 


they are the most unprogressive section of the Khafia 
tribe. Circumstanced as they are, they are naturally very 
timid and suspicious of strangers. Families and indivi- 
duals hunt together and roam together to collect jungle 
produce. The spoils of hunting are often shared out. 

Although owing to the need for colIabor''tion to 
procure food by hunting, and for protection against 
common dangers, a few families band together and 
occupy a definite area, yet such limited aggregation, 
constituting, as it does, the physical foundation of Hill 
Kharia society, does not appear to have developed such 
an intimate and abiding psychic union as might produce 
solidarity and stability in their association, and prevent 
individuals and families from easily leaving one local 
group and joining another. Thus social cohesion 
is rather loose. Totemic clan organisatioi», which might 
have once existed and combined a number of kins 
together into an extended kin, has practically disap- 
peared among the Hill KhOfias of Mayurbhanj which 
is the principal centre of this section of the tribe. 

The adverse conditions of life in their harsh envi- 
ronment account for their low ideal of life. That ideal 
is, first and foremost, the satisfaction of their primary 
physical needs and apjietites, and the security of life 
against the attacks of visible and invisible foes, and next, 
the satisfaction, so far as possible, of such primary affec- 
tions as parental love. Fear is the dominant element 
in their religious comi-lex. Even, the rude Hill Khafia, 
however, has not altogether escaped the influence < f 
popular Hindu religious ideas, as may be judged from 
the names of a few of his deities. That BIndo influ- 
ence must have been more potent at one time might be 
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inferred from his adoption of the Aryan tongue of his 
Hindu neighbours, as also from a few of his customs. 
These loan-elements, however, have been very much 
attenuated and debased in the process of borrowing and 
acculturation, and in some cases have remained as mere 
unattached appanages which have not succeeded in 
forming an integral part of Hill Kharia culture. 

As between different Hill Kharia families, there is 
little differentiation of social and economic function, 
much less any social Stratification. Barring the recog- 
nition of the authority of the village-elders and the 
Qadi assembly as expounders and administrators of 
tribal custom and law in social and religious matters, 
each family is a law unto itself. And even the verdicts 
and sentences of these authorities are not always accep 
ted. In the latter contingency, the rebel family or 
individual generally leaves the settlement and joins some 
other distaixt settlement. Hill Khiiria society furnishes 
an instance of long-arrested cultural development. 

Dadh and Dhelki Kbarias. — With a more favourable 
climate and soil in the valleys of the Koel, the Sankh 
and the Ib, and better command over their food-supply, 
tlie Dudh and Dhelki sections, who are mainly settled 
agriculturists, have naturally attained a better economic 
condition. And as between these two, the Dudh 
Kharias who generally hold extensive lands and prac- 
tise terrace cultivation are comf>aratively better off than 
the Dhelkis, many of whom still take to the wasteful 
method of cultivation by the jhum process. Both these 
sections are naturally much above the economic level 
of the Hill Kharias. And better economic organisation 
and co-operation and more permanent association in 
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local groups have helped these sections, particularly 
the Diidh, to maintain a steady economic and social 
progress. The economic system o£ communal labour 
facilitates the jhum operations of the Dhelki Kharia 
and the reclamation of waste lands by the Dudh Kharia. 

The Dudh Kharias, with their terrace-cultivation 
of low-lying fields, have secured greater abundance of 
food and greater leisure. This has enabled them to 
acquire more arts and crafts than the other sections of 
the tribe. The Dudh Kharias, unlike the other sections 
of the tribe, have evolved some distinctions of rank 
on an economic basis. As in Munda ai^d Oraon society, 
so, too, in Kharia society, the Bhuinhars or descendants 
of the original founders of their villages and the Jeth- 
raiyats or comparatively early settlers are accorded 
positions of greater respect than the common people 
or ^^Projas” (ordinary raiyats) who came later. But this 
distinction of rank on an economic basis does not prevent 
intermarriage or equality In purely social relations. 

Both the Dhelki and the Dudh sections, and parti- 
cularly the latter, have, as we have seen, evolved tribal 
associations larger and more stable than the Village- 
Panchayats and the loose occasional gatherings or Bhifds 
of the Hill Kharias. The Gddi or inter-village organisa- 
tion of the Dhelki Kharias and the Pdrhd Pdnchdyat 
or Eutumb Sabhd of the Dudh section exhibit a wider 
and closer and more permanent combination and a 
more intimate union of souls. In this matter, too, 
Dudh Kharia society has advanced a stage higher than 
Dhelki society. Unlike the Hill Kharias, both the 
Dhelki and the Dudh sections recognise a distinction of 
social rank among the different clans and, as we have 
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seen, the President or head-man of the tribal assembly 
(Oddi or Fdfhd or Kutflmb Sabhd, as the case may be) 
and his Assistant must belong to specified elans. An 
inter-village tribal assembly of the Dhelki Khafias has, 
however, no standing executive body or Panchayat nor 
permanent ofiice-bearers. But such an assembly among 
the Dudh Khafias has now generally a permanent 
Panchayat and a permanent headman called Karfaha 
whose post is now tending to become, and in some Pdrhds 
has actually become, hereditary. It is the strength 
and cohesion of these inter-village federations that ena- 
bled Dudh Kharia society to weather the gravest social 
and political storms in the past (and latterly agrarian 
troubles), and to maintain their tribal and social integ- 
rity more or less unimpaired to this day. They now 
form one of the most prolific and progressive aboriginal 
communities in Chota-Kagpur. On a few occasions 
of apprehended danger to their tribal interests, a number 
of Dudh Kharia i'a/7/a-federations have been known 
in the past to have come together for joint deliberations 
and joint action. The habit of co-operation and the 
strong-knit discipline of village brotherhood and Pdrhd 
brotherhood, serve to keep alive in the mind of each 
member of a Dudh Kharia Pdrhd a feeling of tribal 
nnity and solidarity that transcends and subordinates 
the family sentiment and the village-community or 
parochial sentiment. 

Over and above the involuntary social groupings of the 
Family, the Clan, and the Tribe, and groupings, more or 
less voluntary in origin, of the Village-community and 
Parha-f* deration, the younger generation of Dudh Kha- 
fias have organised and are organising, for purposes 
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of education and social and economic amelioration, 
voluntary societies or sablias with definite rules and 
regulations prescribing the duties and privileges atta- 
ching to membership. Among sabhds, exclusively of 
Christian converts, the Catholic sahhds appear to be the 
most active and well-organised. The principal non- 
denominational association of this kind composed of both 
Christians and non-Ohristians, is styled the “A/forta 
Unndti Savidj” (“Kharia Improvement Society”). At 
its periodical meetings, some Khiirias, even from the 
adjoining areas of the Central Provinces State of Jash- 
pur and the Orissa State of Gangpur, sometimes attend. 
A large number of Dndh Kharias are also members of 
a still wider organisation of the same non-denominational 
kind which counts hundreds of Oraons, Mundiis and Kha- 
rias, Christian as well as non- Christian, among its mem- 
bers, and whose annual meetings are sometimes attended 
even by representatives of the Hos of the Singbhum 
District and some aborigines of the Palainau District. 
This society, which is the premier aboriginal Association 
in Ch”>ta- Nagpur, is known as “The Chota-Niigpur Im- 
provement Society” (Ohdtd-Ndgpur Uimati Samdj). A 
small deputation consisting of a few educated aborigines 
of Chota-Nagpur from this society represented, in 1929, 
the case of the aborigines for political reforms before 
the Indian IStatutory Commission, }X)pularly known 
as the “Simon Commission”, and included a Kharia. 

We have referred to the influence of certain Hindu 
ideas on Kharia society. The Dfidh Kharias have for 
long been in closer contact with their Hindu neighbours 
than the other sections of the tribe. Leaving aside 
the question of such contact (perhaps much closer 
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in the ancient past before they had settled down in Chota 
Nagpur), intercourse with the Hindus has been maintain- 
ed since their migration to their present habitat. Close busi- 
ness relations have existed between Hindu landlords and 
monejMenders on the one hand and, on the other hand, the 
Dudh Kharias most of whom are their tenants and many 
their debtors. Trade relations between the Kharias and 
the Hindus exist to some extent. It is mostly to their Hindu 
neighbours that they sell the surplus produce of their 
fields, and it is from petty Hindu traders that they 
have to purchase various articles of ordinary use, such 
as salt and kerosine oil, looking-glasses and metal jewel- 
lery, cloth umbrellas and hurricane lanterns. Some of 
the Mdtis (Khiiria, Deonrds) or spirit-doctors, whose 
services the Kharias have not infrequently to requisition, 
are also lower class Hindus. Again, for some years past, 
a fair number of Dudh Kharia young men have been 
and are being brought into prolonged and close personal 
contact with their Hindu compeers in schools and colleges 
and their hostels . In these circumstances, some ideas 
and cultural traits of their Hindu neighbours which 
fit into their own culture and are consistent with their 
own traditions and ideas and their own line of develop 
ment, are being gradually adopted and assimilated as 
integral parts of Kharia culture. Thus, to take one 
instance, the taboo on cow-killing and beef-eating which 
is now strictly observed by the main body of the Dudh 
Kharias, would appear to have been borrowed from 
their Hindu neighbours. But as an agricultural com- 
munity which requires cows and bullocks for ploughing 
and threshing operations, the Diidh Kharias have always 
regarded the ox and the cow with affection and religious res- 
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pect. And the reverence for cows and worship of cattle 
which they found among their Hindu neighbours naturally 
appealed to them, as it coincided with their own line of 
thought and feeling. And thus the taboo against killing 
or otherwise causing the death of a cow, calf, or bull was 
adopted presumably from the Hindus. In fact, pr^ pitiation 
of the Spirits of the cattle-shed {Dimtdng sung) appears to 
have been an ancient institution with the Dudh and Dhel- 
ki Khiifias (pp. 380-383 ante)] and the Hill Kharias, too, 
have their corresponding ceremony of Oohcil Puja or 
“Cattle-shed sacrifices” (p. 345 ante). But the Dudh Kha- 
rias have added the worship of the cattle themselves 
(Banddi, corresponding to the Sohordi of some Hindu 
castes), evidently in imitation of the Hindus. This is in- 
dicated not only by the Hindu name of the festival but by 
the fact that the Kharia worshipper of the cow imitates 
the Hindu priest in wearing round his neck, at the time 
of the Banddi Pujd, a “sacred cord”, though not made of 
thread like the present-day Brahman’s janen or paitd 
but of grass. The sanctity attached to the bovine species 
and leading to the worship of cattle has long become 
such an integral part of Kharia culture that the Dudh 
Kharias now claim it as one of their original indigenous 
ideas and practices. Thus, they assert that Ponom586r or 

115. The Dudh Khiifias alsu observe a taboo against blowing the 

bellows of a blacksmith. Ev en standing over them by a married person or 
a girl of marriageable age is regarded as a But this taboo is 

probably due to the fact that a ‘LohTir^ or blacksmith is regarded as an 
‘untouchable^ caste, and not directly to the fact that the Lohar^s bellows 
are made of cattle-hide. A superstitious fear of iron,— the latest known 
of the principal metals, — is probably responsible for this taboo as also 
for the ‘taboo^ against the untouchability of the originally iron-smelting 
community of LohrlXs or black-smiths. 

116. There is literary evidence to indicate that the Briihman^s ‘sacred 
thread^ was formerly made of other material (probably animal-skin). 
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Sdkhi GosdiTtyd (God) Himself taught the first human 
pair how to construct the plough, weave ropes and carry- 
ing-nets, and make carrying-poles, and ordered them to 
keep oxen and-cows to work for them. He is said to have 
further instructed them to reverence cows and bulls 
and to abstain from sacrificing or killing or injuring or 
eating them, and directed the human pair to sacrifice pigs, 
goats and fowls to the gods and spirits, and employ cows 
and bulls for ploughing and threshing . 

Another legend recounted to us runs as follows:— 
Khora Bagha was the first man to domesticate cattle. 
He constructed, on an area of 24 miles square, an 
enclosure for cattle, and into this he lured wild cows, 
oxen and buffaloes by the enchanting music of his flute, 
and tamed them. He gave them boiled rice and urid 
pulse with salt to eat, washed tlieir feet with rice-beer 
and anointed their forehead, horns, and limbs with 
vermilion (sundrdin) , and sprinkled rice-water on them. 
Thus were the cattle domesticated and sacralised. Thence- 
forward religious homage lias been paid to cows and 
oxen, and taboos have been ordained against eating, 
killing or injuring them, and against admission into the 
Kharis’s cattle-shed of strangers, or men of other clans, 
and women not belonging to the family and even married 
daughters of the family. Obviously such myths were 

117. Birsa Khilfia (Pahaa) of village Hu^abda gave this account. 
Note the similarity of this legend with that given at pp. 425-417 ante. It 
may be noted that the spirits of KhOfa Mahra and Bagha Mahra are in- 
voked at the Baniiai festival (see p. 377 ante). Mahra means ‘he^dsman^ 
and it is generally believed that these were the Ahir cowherds of the 
Khaj-ias when thy lived in the valley of the Ganges. But in this legend 
the names ‘Khora^ and ‘Bagha^ are combined into one and represented 
as a single individual Khafia of the days of tradition. 
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invented to explain the rites and customs that had in 
course of time grown up in respect of cattle. 

The Dudh Kharia’s ideas of ceremonial parity, 
though originating, more or less, in primitive ideas of 
‘mana’ or ‘taboo-holiness’ and in the fear of aliens and alien- 
spirits, would appear to have been, to some extent streng- 
thened and augmented through the influence of certain 
Hindu ideas and practices coincident in external features 
with their own. We have referred to the influence of 
popular Hindu religion on the Kharia’s religious system. 
Under the influence of Hindu ideas, the cruder features 
of the Kharia’s primitive faith would appear to have 
been to some extent modified, and his old idea of spirits as 
wholly maleficent has been partially replaced by the new 
conception of spirits both beneficent as well as maleficent. 
The Hindu ideal of the spirit of bhalcH or love and 
devotion to the Deity has attracted a handful of Dudh 
Kharias to the Bhagat movement (which represents a rude 
form of the BhalcH ideal). A few have also adopted the 
Kabir Panthi form of the Bhagat movement. Again, 
partly through dissatisfaction with their tribal spirits 
who proved powerless to protect or safeguard their lauded 
interests, and partly through hopes of improving their 
economic condition, and in a few cases through persecution 
of their tribe-fellows who might have suspected them 
to be witches or sorcerers, and in still fewer cases perhaps 
from a genuine desire to live a higher life, a very large 
number of Dudh Kharias accepted Christianity. 

With regard to mass conversions to Christianity 
among the Kharias and other aborigines of Ch5ta-Nagpur 

118. For the Bhagat movement and other new religious movements 
among the aborigines of Gh5^a-Nagpur, reference may be made to Chap- 
ter VI of S. C. Roy^s OrfloH Religion and Cu§tom$ (Ranchi, 1928). 
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we may quote the following observations made by us 
elsewhere: — ”®“There is something in the atmosphere of 
India which makes its people — of every caste and tribe — 
turn to religion in times of distress. And the acute 
agrarian discontent of the aborigines of Chota-Nagpur at 
the spoliation of their ancient rights [in land] took the 
form of religious reforms. The faith in the old gods was 
shaken. In the case of the stubborn and proud tribe of the 
Mupdas, the reform took the form of a militant monothe- 
istic creed propagated by a young Mun^a named Birsa... 
The discontent and disappointment of the naturally 
joyous and peace-loving tribe of Oraons took the form of 
a religious movement known as the Tana-Bhagat move- 
ment... The Kharias, who are neither as sullen and 
haughty by nature as the Mundas nor so joyous and 
sociable as the Oraons, but are a sober and cheerful, and, 
on the whole, quite a nice and agreeable people, took a 
matter-of-fact view of things. They sought to adapt 
themselves as best as they might to the changed condi- 
tions under which they had to live. A section of them 
crossed over to the neighbouring Feudatory States of 
Gangpur and Jashpur where large tracts of unoccupied 
land was available for cultivation. And when the Chris- 
tian missionaries appeared in the country, a large number 
of Kharias still left behind in the Ranchi District and, 
later, many of those who had migrated to the Stfites, 
along with a large number of Mundas and Oraons, turned 
to the Christian faith, as others still continue to do. This 
they did, in most cases, in the hope of securing relief 

119. S. C. Roy, EffecU on the Ahoriginee of Chdta-Ndgpur of 

their Ccntact with Weetern Civilieotion^^ in the Journal of the BihUr and 
Orissa Research Society^ 1931, pp. 376-371. 
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from their agrarian troublea. and the oppressions and 
exactions of their landlords and usurious money-lenders, 
and, in a few cases, of securing protection from the 
attentions of evil spirits or from persecution of their 
tribe-fellows on account of suspicion of witch-craft.” 

We have referred in the opening chapter to the 
influence of Christianity on the converts as well as on the 
unconverted among the Kharias. Whatever might have 
been the original incentive to conversion, there can be no 
question that the activities of the Christian missions in 
furthering the economic, sanitary and, particularly edu- 
cational, progress of the Kharias have considerably helped 
their cultural advancement and have indirectly benefitted 
the unconverted Kharias as well. 

Thanks to the increasing spread of education among 
the Kharias (mostly the Dudh Kharias), we have now 
evidence to show that the reason why they so long lagged 
behind their more civilised neighbours in culture, is not any 
inherent inferiority in mental capacity but only the lack 
of adequate facilities and opportunities, and an uncongenial 
social environment. Though, as in every other community, 
there is variety in mentality and differences in capabilities 
as between individual members of the Khapia tribe, their 
intelligence and mental powers cannot be said to be distinct- 
ly inferior to those of more civilised communities. Their 
intelligence had so long but a narrow scope for its activ- 
ities, and so their achievement has so far been insignificant 
and meagre. But inquiries in the schools and colleges 
where young Dudh Kharias are prosecuting their studies 
show, and our close personal acquaintance with many of 


120« pp. 10-12 ante* 
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them confirms the report, that in aptitude for the acquisi- 
tion of knowledge and in due respect for the precepts of 
morality, the average Dudh Kharia is not inferior to the 
average Hindu or Muhammadan young man ; and a few 
of them — although yet very few — are distinctly brighter 
and keener. The educational facilities that are now being 
provided mostly by the Government and the Christian 
Missions, (and very much more facilities are still needed-,) 
are removing a main handicap to the future progress of the 
tribe. The growth of a broader outlook on life and of a 
common sentiment of unity Is in evidence. Some Christian 
and Non-Christian Kharia young men are sinking their 
differences in the common cause of social advance and are 
seeking to weld their tribe-fellows into a closer solidarity. 

The present im])rovement and increasing upward 
trend in the cultural evolution of the Dudh Kharia 
would appear to be the result of contact with higher 
culture — Hindu and Christian, — and the gradual improve- 
ment in his social environment, and widened opportunities. 
The Dhelki Kharias, too, and even some sections of the Hill 
Kharias, are not altogether stagnant. They, too, appear 
to have been gradually modifying their customs and 
ways of life for the better; but the rate of growth is 
extremely slow. Although the small stray bands of 
Hill Kharias living uncared-for in the ManbhUm and 
Singhbhum hills may, in time, get extinct or merge in 
one or more neighbouring tribe or tribes, the more 
compact Hill Kharia population in the Mayurbhanj State 
who fully retain their tribal consciousness and maintain 
to some extent their tribal solidarity are making faint 
attempts to survive and to advance in culture, however 
slow and tardy the earlier steps in their progress may be. 




47. Dudh Kharia in training for the 48. Dudh Kharia Teacher (Babu 
ministry. (Mr. Pius Kerketta.) ' Patraa Dungdung.) 

( To face p. 526 ) 
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Estimate of the Kha^ia’s Charaotep . — When we com> 
pare their character with that of the other two principal 
tribes — the Mupdas and the Oraons — of Ohota-Nagpur 
proper, the Kharias certainly do not suffer in any way 
by the comparison. The Kharia is not as reserved as his 
Munda kinsman, but is about as candid and open as 
his Oraon neighbour. In fact, the Kharia tribe would 
appear to represent the golden mean. Though cheerful 
in disposition and genial in temperament and, on occa- 
sions, gay and jolly, the Khapia is in general less light- 
hearted and easy-going but more restrained, sober and 
serious than the average Oraon. Yet he is not sombre and 
unsocial, nor proud and uncommunicative before strangers 
as the average Munda appears to be . Though ordinarily 
peace-loving, gentle and docile, and respectful and obe- 
dient to authority and fairly steady and amenable to 
discipline, the Kharia has a fairly strong will. In 
matters on which he has set his heart or in which he 
believes justice and right to be on his side, he is gene- 
rally firm and unyielding. But he is not as unreasona- 
bly obstinate and inexorable as the Miinda often is, 
nor as pliant and easy-going as most Oraons appear to be. 
Like most primitive tribes, the Kharia is very honest, 
simple and guileless, but generally improvident. Though 
rather indolent by nature like the Munda, he is most 
assiduous and hard-working in his agricultural 7)pera- 
tions. The Kharias in general exhibit a certain delica- 
cy of feeling and are capable of gratitude and affec- 
tionate devotion and loyalty even to aliens whom they 
may see reasons to regard as real friends. 

Though the Khafia resembles the Oraon in being 
more matter-of-fact and practical than the Munda, he is 
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not inferior to the Munda in imagination, and possesses 
a modicum of idealism. In fact, Kharia songs in their 
primitive simplicity and charm, and in their depth of 
feeling come up to the level of the Munda’s songs and 
would appear to compare favourably with the Oraon’s 
songs. In the observance of the rules of the tribal code 
of morality, the average Kharia would appear to be more 
strict than the average Munda or Oraon. Except when 
living in asssociation with other tribes and castes, the Diidh 
Kharias appear also to be more cleanly in their habits than 
most other tribes of Chota-Nagpur. Like most primitive 
tribes, the Kharias are remarkably capable of combina- 
tion and union. Though self-respecting to a degree, 
the Kharia cannot be accused of inordinate tribal self- 
esteem with which non-Miindas charge the average 
Munda. Though the Kharia possesses a genuine love 
for his mother-land and a strong attachment for his 
own people, he can, without compromising his self-res- 
pect, adapt himself better to changed social, political 
and agrarian conditions than his stubborn and obstinate 
Munda neighbours. In social and domestic virtues, the 
Kharias do not yeild the palm to any neighbouring 
tribe. Taken all in all, the Kharia would appear 
to be one of the most loveable among the aboriginal tribes 
of India. Similar testimony to the Kharia’s character 
comes from the authors of the Encyclopoodia Mundarica 
(Rev.J. HofEmann-a German, and Rev. A. Van Emelen- 
a Belgian) who write of the Kharias, — “The fickleness of 
the Oraons and self-conceit of the Mundas, form no part of 
their character, and all the Missionaries who have come in- 
to familiar contact with them, acknowledge that their feel- 


121 . Vol. VIII, p. 2333. 
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ings are more refined and nearer to our own standard”. 

U is interesting to note that some Europeans who have 
intimately known the people compare the frank and open, 
light-hearted and gay, active and comparatively quick and 
easily impressionable, generous and somewhat vain 
Oraons to ‘‘Frenchmen”; the more serious and leflective, 
slow and steady, somewhat proud and obstinate Mundas 
to “Germans”; and the gentle and pleasant Kharias, who 
combine in them some of the finer qualities of both 
and are liked by all for their qualities of the heart, to 
the “Belgians”. Although this comparison of great 
things with small, — of the powerful civilised nations of 
the West with the poor aboriginal tribes of Chota- 
Nagpur just emerging from their age-long ignorance and 
supine torpidity, — may sound ludicrous, yet friends and 
well-wishers of the Khafias may be inclined to bike 
this comparison as prophetic of better times and a 
higher destiny for the tribe. Those who, like us, know 
the Chota-Nagpur tribes, appreciate their good qualities 
and rate their deficiencies at their proper value, and 
sympathise with their endeavours and aspirations for 
rising in the scale of civilisation, would fain believe that 
in these long-neglected younger brethren of Man in India, 
too, there are the makings of a worthy people. What 
they need most are suitabale guidance and opportunities 
for development. 

If, as we students of Man believe with the poet 
that 

“Through the ages one increasing purpose runs, 

And the thoughts of men are widen’d with the process 

of the suns,” 
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we may reasonably expect that, in the long last, the 
progressive sections o£ the Khafiiis may secure their 
place, however humble, in the future “Parliament of 
man, the Federation of the world.” 



APPENDIX I. 


Physical Measurements and Statistical Calculations. 


L Face: — 


(List of Abbreviations Used] 


III. Llp:- 


Pent Pentagonal; 

Sq. Square; 

Ov.- Oval. 

IL Brow ridges: — 


+— — Tendency to be everted; 

-H + Everted; 

— Not Everted. 

IV. Forehead:— 


H Slightly Prominent;+ Slightly Retretinr; 

+ H Prominent; f f Recreating; 

^Not Prominennt; Straight; 

Bul Bulbous. 


iV. B, In Tables A, B and C Stature is given in Cms, and in others 
in m. mj In Tables I IT and III all nieaserment are in m. rn. 


A. Hill Kharias. 



1 

Mean with ! 
Probable 
Error. j 

Standard Devia-j 
tion with Pro- 
bable Eiror. 

i 

Variation with 
Probable Error 

Stature 

1 56. 10 ± 

.42 

5. 15 ± .29 1 

2. 309 + 

.172 

Head Length 

1 82. 87 

.46 

5. 73 

.33 

2. 193 

.178 

Head Breadth 

1 36. U 

.35 

4. 3i 

.25 

2. 161 

.176 

Head Height 

1 15. 73 

.43 

5. 37 

.31 

3. 248 

.265 

Least frontalbr. 

1 00. 23 

,29 

3. 57 

.20 

2. 493 

.203 

Bizygonial Br. 

1 29, 61 

.37 

4. 60 

'.26 

2. 484 

.202 

Bi-gonial Br. 

90.99 

.36 

4. 43 

.25 

3. 415 

.279 

Super Fac. Lg. 

65.84 

.28 

3. 50 

.20 

3 721 

.304 

MorphoFac.lg. 

1 06. 78 

.66 

8. 20 

.47 

5. 376 

.441 

Nasal Length. 

44. 53 

.25 

3. 12 

.18 

4. 905 

.402 

Nasal Breadth 

1 39. 14 

.19 

2. 30 

.13 

3. 858 

.315 

Cep. Index 

74. 69 

.17 

2. 14 

.12 

2. 006 

.164 

Altitudinal In. 

64. 34 

.25 

3. 07 

.17 

3, 340 

.273 

Nasal Index. 

88. 64 

.56 

6. 91 

.39 

5. 118 

.419 

Facial „ 

82. 78 

.42 

5. 20 

.30 

4. 397 

■359 



B. Dhelkl Khariis 


Stature in cnis others in m. ms. 



Mean wicU 
Probable 
Err^r 

Standar Devia- 
tion with Pro- 
bable Error. 

Variation with 
Probable 
Error 

Stature 

160. 79 + .36 

5. 60 + .27 

3. 48 ± .17 

Head Length 

187. 16 

.36 

5. 65 

.27 

3. 02 

.14 

Head Breadth 

136. 90 

.29 

4, 53 

.22 

3. 31 

.16 

Head Height. 

116. 79 

.41 

6. 33 

.30 

5. 42 

.12 

Least Front Br, 

101. 56 

.21 

3. 20 

,15 

3. 15 

.15 

Bi-zygomatic 

129. 18 

.32 

4. 96 

.24 

3. 84 

.18 

Bigonial Br. 

92. 82 

.31 

4. 77 

.23 

5. 14 

.25 

Sup. Facial Lg. 

64. 55 

.29 

4. 56 

.22 

7. 06 

.34 

Morph Face Lg.j 

107. 50 

.39 

6. 05 

.29 

5. 63 

.27 

Nasal Length 

45. 36 

.20 

3. 05 

.14 

6. 75 

.32 

Nasal Breadth 

40. 25 

.18 

2. 81 

.13 

6.98 

.33 

Cephatic Index 

73. 16 

.14 

2. 23 

.11 

3.05 

[ 

.14 

Altitudinal „ 

62. 33 

.23 

3. 64 

.18 

5. 84 

.28 

Nasal „ 

89. 22 

.43 

6. 65 

.32 

7, 45 

.36 

Facial „ 

83. 40 

.31 

4. 85 

.23 

5. 82 

.28 




C. Dndh Eharla. 


Stature in ems and others in m. ms. 



Mean with 
Probable Error 

IStandard Divia 
tion with Pro- 
! bable Error 

Variation with 
Probable Error 

Stature 

1 60. 69 ± .32 

5. 16 + .25 

3. 32 + .17 

Head Length 

1 86. 12 

.35 

5. 24 

.25 

2. 82 

.14 

Head Breadth 

1 36. 94 

.26 

3. 81 

18 

2. 78 

.13 

Head Height. 

1 17. 00 

.42 

6. 18 

.29 

5. 28 

.25 

Least Pront.Br. 

1 01. 60 

.20 

2. 99 

.14 

2. 94 

.24 

Bizygomatic 

1 80. 65 

.25 

3. 75 

.18 

2. 87 

.14 

Bigonial Br. 

96. 00 

.32 

4. 74 

.23 

4. 94 

.24 

Super Fac. Lg, 

62. 42 

.25 

3. 78 

.18 

6. 05 

.29 

MorphoFac. Lg 

90. 00 

.56 

8.31 

.40 

7. 55 

.36 

Nasal length 

46. 12 

.23 

3. 40 

.16 

7. 37 

.35 

Nasal Breadth 

39. 86 

.21 

3. 05 

.15 

7. 65 

.37 

Cephalic Index 

73. 67 

.55 

8. 09 

.39 

10. 98 

.53 

Alt. „ 

62. 86 

.21 

3. 27 

.16 

5. 20 

.25 

Nasal „ 

86. 81 

.40 

5. 95 

.28 

6. 85 

.33 

Facial „ 

84. 61 

.28 

4. 12 

.20 

4. 87 

.23 




V 


of Waynrbhanj 


Least Frontal 

Bi-Zygomatic 

Bi-Gonial 

Nasal Lt I 

Nasal Br | 

Nasal Index 

Sup Facial Lt 

Morph Facial 

morph Facial 
IndfeX 

Head Circum-j 
ference | 

Face 

Browridge j 

•rH 

> 

Forehead I 

96 

127 

87 

46 

42 

91-3 

66 

103 

81-1 

540 

Ov 


+ 

4- 4- 

98 

133 

88 

44 

45 

102*3 

62 

103 

77*4 

562 


+ 

— 

4- 4- 

104 

117 

81 

51 

40 

78*4 

71 

113 

96*6 

531 


+ + 

+ 

4- 

99 

123 

81 

46 

37 

80*4 

67 

112 

91*1 

523' 

Pent 

4- 

— 

4- 

106 

136 

93 

44 

40 

90*9 

70 

123 

90*4 

552 

Oval 

+ 

— 

4* 

100 

129 

89 

43 

37 

86*0 

67 

108 

83*7 

531 

Sq 

+ 


4- 

98 

129 

95 

47 

39 

83*0 

71 

12*1 

93*8 

519 


4* 

+ 

— 

103 

126 

95 

44 

36 

81*8 

64 

107 

84*9 

505 

Pent 

4- 

4- 

— 

103 

137 

98 

41 

41 

100*0 

61 

107 

78*1 

540 

Ov 

— 

4- 

4- 4- 

104 

129 

92 

44 

39 

88*6 

66 

113 

87*6 

542 

Sq 

— 

— 

■— 

102 

131 

91 

42 

40 

95*2 

65 

112 

85*5 

530 

»♦ 

+ 

— 

4- 

99 

123 

90 

45 

39 

86*7 

58 

109 

88*6 

541 


— 


4- 

102 

i 127 

1 

: 88 

42 

40 

95*2 

‘ 65 

108 

85*0 

540 

Pent 

+ 4- 

»> 

4- 

98 

127i 92 

44 

35 

79*5 

66 

108 

85*0 

525 

Ov 

4* 4- 


4- 

104 

135 

98 

41 

41 

100*0 

65 

105 

77*8 

556 

n 

4* 

4* 

4* 

101 

132 

89 

43 

41 

95*3 

70 

107 

81*1 541 

i 


4- 

— 

— 

108 

129 

88 

42 

41 

97*6 

65 

109 

84*5 

530 

Sq 

— 

— 

— 

93 

126 

86 

42 

37 

88*1 

63 

102 

81*0 

521 

Pent 

— 

— 

4* 

101 

141 

85 

46 

45 

97*8 

68 

107 

75*9 

542 

Ov 

— 

4- 

+ + 

104 

135 

88 

43 

1 38 

88*4 

67 

110 

81*5 

530 

V 

■f 

+ 

4- 4- 






VI 


Table 1 


No. 


Village 


Name 


Q 

s 

«S 

C/3 


T3 

aS 

9 

ffi 


m 

TS 

ed 

(P 

ffi 


Alt Index 





Biu Khirlis 


rix 


Least Frontal 

Bi-Zygomafcio 

[3 

‘S 

o 

be 

Nasal Lt | 

1 Nasal Br I 

Nasall ndez 

Sup Facial Lt 

Morph Facial 

Morph Facial 
Index 

1 

B 

9 

V 

u 

c 

*2 a 

03 (D 

Face 

Browridge I 

Ev, Lip 

Forehead 

103 

134 

^94 

48 

42 

87*5 

72 

118 

88*1 

537 

Sq 

+ 

4- 4- 

— 

95 

133 

92 

45 

|41 

9ri 

65 

107 

80*5 

532 



4 

4- 4- 

96 

iU 

85 

46 

35 

76*1 

64 

106 

85*5 

518 

Pnt 

+ 

— 

4* 

101 

135 

98 

43 

42 

977 

69 

108 

80.0 

513 

Sq 


— 

— 

101 

13-5 

8S 

43 

35 

81*4 

63 

106 

78*5 

550 

Ov 

+ 

— 

4- 

94 

129 

85 

45 

38 

844 

67 

98 

76*0 

502 

8q 

-f- -f 

4- 

— 

95 

124 

92 

44 

36 

81-8 

66 

104 

839 

521 

Ov 

+ 

+ 

— 

102 

139 

101 

42 

37 

881 

64 

108 

77*7 

532 

n 

+ 

— 

4- 

98 

129 

94 

42 

39 

929 

60 

97 

75'2 

510 

Pnt 

4- 

4- 4- 

4- 

98 

128 

85 

45 

40 

88*9 

65 

101 

78*9 

542 

Ov 

— 

— 

4- 

101 

132 

84 

47 

41 

87*2 

70 

113 

85*6 

527 

)» 

— 

4- + 

— 

102 

130 

90 

38 

38 

1000 

64 

108 

83*1 

530 

Sq 


4* 

4- 

95 

128 

93 

42 

41 

1 

97*6 

61 

100 

78*1 

515 

Pnt 

+ 

— 

— 

i 

102 

131 

86 

44 

35 

795 

64 

1 1 

103 

1 

78*6 

525 

Ov 

+ 

— 

— 

100 

127 

91 

46 

41 

891 

I 

61 

102 

80*3 

520 

Sq 

+ + 

— 

4- 

103 

129 

86 

42; 

43 

102*4 

64 

96 

74*4 

513 

>> 

~ 

— 

— 

94 

128 

85 

43 

37 

86*0 

66 

113 

88*3 

530 

Pnt 

+ 

— 

— 

98 

125 

91 

46 

38 

82*6 

67 

101 

80*8 

527 

Sq 

+ 

— 

+ 

102 

127 

90 

41 

42 

102’4 

63 

103 

81*1 

550 

Ov 


t- 

4- 

101 

127 

85 

39 

36 

92*3 

55 

92 

72*4 

515 

♦ J 

+ 

4“ 

4- 4- 

105 

121 

86 

46 

41 

89*1 

68 

102j 

84*3 

560 

»» 

— 

4- 

— 


rm 


Table I 


No. 

Village 

Name 

Stature 

Head Ht. 

Head Lt. 

f 

Head Br. I 

Alt. Index 

Ceph Index 

42. 

Kuataghai 

Chandan 

1543 

117 

175 

140 

66*8 

80-0 

43, 

^ »» 

Rupa 

1565 

119 

188 

136 

63*3 

72*3 

44. 

n 

Panu 

1575 

116 

187 

131 

62*0 

7 01 

45. 

Gurguria 

Kesar 

1550 

114 

179 

135 

62*5 

75-4 

46. 

Katahoi 

Sira Sankoil 

1495 

105 

179 

135 

58*6 

75*4 

47. 

Gurguri 

Mathu 

1675 

121 

190 

138 

637 

72-6 

48. 


Gopa 

1627 

116 

185 

139 

62*7 

75..1 

49. 


Lakana 

1507 

124 

188 

137 

66*0 

72*9 

50. 

n 

Gura 

1606 

105 

179 

137 

58.6 

76 5 

51. 

»» 

Sura 

1531 

119 

185 

135 

64*3 

73*0 

52. j 


Band 

1534 

113 

170 

132 

66.4 

111 

53. 

Khejuri 

Maga 

1590 

121 

186 

138 

65*1 

74*2 

54. 


Hari 

1649 

118 

189 

135 

62*4 

71*4 

55. 

V ; 

Tura 

' 1512 

' 108 

176 

137 

613 

77*8 

56. 

?» 

Sankra 

1567 

no 

194 

139 

56*7 

71*7 

57. 

11 

Baisakhii 

1 1491 

113 

179 

129 

620 

72*1 

58. 

11 

Sauda 

1544 

127 

186 

144 

68*3 

77*4 

59. 

11 

Dura 

1572 

114 

180 

139 

63*3 

77*2 

60. 1 

11 

Raja 

1537 

102 

181; 

138 

56'4 

76*2 

61. 

11 

Tura 

1 1533 

116 

190' 

1 

133 

61*1 

70*0 

62. 

1 

Chandra 

1510 

119 

175 j 

132 

68*0 

75*4 



Dhelkl Kharlas 

IX 


Least Frontal! 

Bi-Zygomatic 

*s 

o 

dp 

S 

1 Nasal Lt. | 

Nasal Br. 

Nasal Index 

Sup Facial Lt 

Morph Facial 

morph Facial 
Index 

a 

t3 

0 

0 g 

^ £ 

a> 

0 

ce 


Ev. Lip 

nd 

d 

9 

0 

M 

0 

99 

127 

91 

51 

39 

76 4 

71 

116 

91*3 

551 

Ov 

— 

— 

+ 

105 

134 

96 

47 

4 

87*2 

72 

120 

89*5 

540 

»> 

— 

4- 


103 

127 

91 

45 

38 

844 

67 

109 

85*8 

595 

Ov 

+ 

— 

+ 

98 

128 

90 

44 

4 

93.2 

62 

98 

76.6 546 


+ 

+ 

— 

96 

129 

91 

44 

38 

86*4 

69 

114 

88*4 

528 

»» 


+ 

— 

103 

133 

95 

45 

40 

88-9 

64 

103 

77*4 

535 

Sq 

+ 

— 

+ 

99 

128 

97 

44 

39 

88.6 

67 

102 

79*7 

538 

Sq 

— 


Bul 

101 

130 

92 

39 

37 

94*9 

65 

109 

83*9 

526 

Ov 

+ 

+ 

»» 

102 

131 

95 

41 

39 

951 

62 

104 

79*4 

513 

n 

— 


+ 

99 

130 

88 

46 

41 

891 

65 

108 

83*1 

525 

Sq 

+ 

+ 

— 

95 

122 

90 

43 

41 

95-3 

64 

115 

94*2 

504 

Ov 

+ 

+ 

+ 

97 

132 

97 

46 

36 

78*3 

72 

111 

84*1 

535 

Ov 

— 

+ 

+ 

95 

j 

124 

1 

87 

41 

34 

82*9 

64 

114 

919 

532 


+ 

— 

+ 

97 

128 

j 

94 

45 

36 

1 

80*0 

69 

110 

85*9 

521 

»» 

+ 

— 

+ 

106 

135 

92 

44 

38 

1 

86*4 

64 

107 

79*3 

520 

Ov 

+ 

+ 

— 

94 

123 

j 95 

44 

36' 

81*8 

66 

103 

83*7 

515 

Ov 

+ 

— 

+ 

105 

136 

87 

46 

37 I 

80*4' 

69 

114 

83*8 

540 

* 

+ 

— 

+ 

103 
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96 

48 

39 

1 

88*6 

64 

1101 

80*9 

531 

Sq 

— 

+ 

+ 

98 

131 

88 

49 

1 

42i 

85*7 

67 

117 

9*38 

* 507 

Ov 

+ 

— 

+ 

99 

' 129 

90 

46| 

4o; 

87*0 

68 

1 116 

89*9 

535 

Ov 

+ 


— 

95 

138 

86 

48 

41 

85*4 

61 

1 109 

1 1 

79*0 

506 

Sq 

= 

— 

+ 




X 


Table 1. 



Village. 

Name. 

Stature. 

Head Ht. 

Head Lt. 

Head Br. 

X 

9 

0 

hH 

< 

H 

0) 

T3 

0 
»— < 

P. 

d? 

O 

63. 

»* 

Chanda 

1541 

116 

183 

136 

63*4 

74*3 

64. 

11 

Biru 

00 

113 

181 

140 

62*4 

77*4 

65. 

11 

Sania 

1646 

118 

184 

134 

64*1 

72*8 

66. 

Gurguria 

Goknl 

1594 

117 

185 

138 

63‘2 

74‘6 

67. 

Thuruguri 

Pancha 

1625 

106 

1P5 

141 

54*4 

72*3 

68. 

11 1 

Kanoo 

1645 

110 

182 

143 

60-4 

78*6 

69. 

11 I 

Diboo 

1590 

109 

172 

133 

1 

62*8 

77*3 

70' 

n 

1 

Budhi 

1630 

113 

185 

134 61 0 

1 

77*8 j 


Table II Dhelki Kharias * 


1. 

Bargaon 

Guna 

1581 

122 

204 

145 

59*8 

71-] 

2. 

n 

Jutuya 

1636 

111 

192 

136 

57*8 

70*8 

3. 

Mauna Bahai 

Muru 

1585 

121 

181 

129 

66*9 

71*2 

4. 

11 

Set 

1600 

129 

178 

135 

72*4 

75'8 

5. 

11 

Kondha 

1625 

115 

182 

137 

63*2 

75*2 

6. 

Subdega 

Bouko 

1635 

1 

122 

192 

137 

63-5 

71*4 

7. 

11 

Kurso 

1581 

121 

185 

137 

65'4 

74*0 

8. 

Talsera 

Chamra 

1556 

; 122 

195 

135 

626 

69*2 

9. 

11 

Kandha 

1661 

119 

179 

134 

60-9 

74*9 

10. 

11 

i 

Githu 

1638 

107 

L_ 

186 

135 

57-5 

1 

72*6 


• Nos. ] to 42 are from Gangpur State. 






BUI Kliarlis 


Z1 


Least Frontal | 

Bi-Zygometric 

Bi- Gonial 

Is 

CD 

eS 

1^ 

Nasal Br. 

Nasal Index 

Sup Facial St. 

Morph Facial 

morph Facial 
Index 

Head Circuoa- 
ference 

Face 

1 

Browridge | 

Ev. Lip 1 

Forehead 

102 

134 

93 

46 

42 

91-3 

63 

102 

76*1 

525 

Sq 

+ 

— 

— 

104 

129 

88 

43 

37 

860 

68 

103 

79*8 

514 

It 

— 



79 

126 

99 

40 

41 

102*5 

72 

110 

87*3 

535 

Ov 

+ 

— 

+ 

107 

T35 

99 

39 

36 

92*3 

64 

100 

74*1 

523 

»* 


4- 


102 

134 

99 

46 

40 

87*0 

70 

107 

79*9 

548 

Sq 

+ 

+ 

— 

100 

131 

91 

51 

42 

82*3 

71 

112 

85*5 

530 

Ov 

+ 

— 

+ 

97 

129 

90 

49 

38 

77*8 

55 

96 

74*4 

480 

Ov 

+ 

+ 

+ 

106 

130 

91 


40 

80*0 

72 

108 

84*6 

450 

»» 

+ 

— 

— 


101 

130 

89 

49 

41 

83*7 

66 

113 86*9 

541 

Ov 

+ 

+ 


104 

136 

92 

48 

44 

91*7 

61 

111 81*6 

1 

550 

II 

+ 

+ 

-h 

109 

136 

92 

46 

44 

95*7 

56 

106 

77*9 

545 

Ov 

+ 



101 

121 

83 

45 

42 

93*3 

56 

108 

89*3 

541 

II 

— 

+ 

— 

103 

145 

98 

48 

39 

81 2 

61 

109 

75- 

.=>36 

Pnt 

— 

+ 
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93 . 

134 

98 

50| 

: 47 

910 

66 

109 

81'3 

550 

Sq 

+ 


— 

103 

132 

83 

1 

43, 

1 

4i 

95*3 

62 

113 

85 6 

541 

1 

Ov 

+ 

+ 

+ + 

101 

129 

101 

39 

40 

102*6 

56 

101 

78*3 

550 

II 

— 

— 

— 

103 

1 125 

91 

50 

47 

1 94*0 1 

65 

108 

86*4 

534 

Ov 

4- 

+ 

— 

96 

123 

88 

44 

42 

95*5 

57 

108 

^878 

535 

Ov 

+ 

+ 

— 


Table n. 


zu 


No. 

Village 

Name 

Stature 

— 

Head Ht. 

Head Lt. 

Head Br. 

Alt. Index 

Ceph Index 

11. 

Somina 

Ealu 

1561 

128 

182 

132 

— ^ 

70-3 

72-5 

12., 

II 

Banu 

1455 

124 

185 

135 

67*0 

73*0 

13. 

II 

Kartik 

1598 

127 

187 

132 

67-9 

70*6 

14. 

II 

Fakan 

1636 

129 

201 

138 

64*2 

68*7 

15. 

Kopsign 

Munka 

1547 

122 

185 

139 

66.0 

751 

16. 

II 

Dhukhu 

1595 

105 

182 

138 

57-7 

75'8 

17. 

II 

Pato 

1634 

114 

196 

140 

58*2 

71-4 

18. 

II 

Pandu 

1642 

121 

188 

141 

64-4 

750 

19. 

Sakra 

Satru 

1659 

123 

192 

133 

641 

69*3 

20. 

Kurumkel 

Samsed 

1576 

121 

187 

134 

64*7 71*7 

21. 

Bergibahal 

Rabi 

1726 

118 

195 

135 

60-5 69-2 

1 

22. 

Mosabera 

Muni 

1609 

Uh 

178 

133 

64*6 

74*7 

23. 

II 

Manbandhu 

1555 

113 

185 

135 

61*2 

73*0 

24. 

II 

Dalpit 

1651 

116 

. 177 

129 

65*5 

72*8 

25. 

Bondpali 

Dbuklu 

1519 

125 

1 185 

135 

67*6 

73-0 

26. 

II 

Puma 

1518 

113 

i 195 

144 

58*0 

73*8 

27. 

II 

Tengla 

1530 

123 

1 188 

141 

65'4 

75*0 

28. 

ii 

Kuto 

154) 

125 

i 193 

135 

64*8 

69*9 

29. 

II 

Daula 

1582 

lie 

> 187 

140 

58*8 

74-9 

30. 

II 

Tiiku 

1725 

117 

’ 185 

131 

63-2 

70-8 

31. 

II 

Bosai 

1591 

111 

182 

135 

6J*0 

74-2 




Bill Kbarlas 


xiu 


"^15 S 

S S 2 

fe PC g 

'S ^ © 

£■ &4t 5 

o 5^ ® £ 



^ I o 
PPI I Pc 


100 126 89 44 42 95'5 56 100|79-4 532 Ot + + IbuI 

i 

95 112 92 39 34 87-2 55 95 85-5 531 „ + — + 

106 137| 96 45 41 911 60 106 771 550 — 

103134 101 48 40 IsS’S 63 10376-9 560 Sq 1 + + 
105 135 94 45 43 gS'O 56 10577-8 540 „ + + + 

105 139 102 48 37 77-1 60 105^75-5 525 Sq + — + 

100 128 89 48 38 79-2 60 10884-4 545 Ov — + — 

•I 101 131 90 46 38 82-6 58 llo!84-0 548 „ + + + 

102 129 89 481 39 81-2 59 112 86-8 539 Ov + — + 

103 124 88 44j 42 95-5 62 109'87-9 531 Ov — + + 

103 129 102 49 37 75-5 60 11387-6 545 „ + — + 

101 128 96 47 41 87 2 63 11489-1 521 „ + + + 

101 128 92 46 36 783 59 1048r3 529 Ov + — ' + 

100 129 90 48 37 77-1 62 11589-2 532 Ov — + — 

99 129 89 45 42 93 3 58 10279-1 531 „ + + + + 

102 133 43| 37 86-0 58 108 81-2 552 Ov ++ — + 

105 136 104 51 42 82-3 63 106 78-0 534 „ — j + + 

101 133 84 48 41 884 68 111 885 541 Sq + + — 

98 134 95 49 37 75-5 64 117 87-3 535 Ov + — + 

101 132 97 44 37 84-1 59 108 srg 538 Sq + + — 

98 126 86 45 38 84-4 62 lOllsrO 527 „ — + — 
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Ceph Index 
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53 











102 

138 

93 

48 

46 

887 

68 

116 

84*1 
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1 

Sq 

— 

4- 

Bui 

101 

131 

95 


38 

79*2 

72 

116 

88*6 

527 

»» 

-f 

+ 

— 

98 

127 

85 

45 

41 

91*1 

63 
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542 

Pnt 
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— 

+ -f 
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45 

44 

97*8 

63 

102 
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Ov 

— 


— 

100 
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48 

41 

85*4 
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81*8 
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+ 
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+ 

99 
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42 

40 
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+ 


Bui 

100 
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97*5 

67 
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80*6 
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M 

— 

— 

+ 
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128 

87 

45 

37 
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116 

906 

531 

Ov 



Bui 
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90 

40 

1 

37 

92*5 

66 

113 

91*1 

545 

Ov 

+ 

•f 


97 

122 

94 

43 

38 

88*4 

1 

67 
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87*7 
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»♦ 

+ 

— 

+ 

103 

128 

96 

49 

42 

857 
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82*0 

538 

Sq 

++ 

+ 

+ 

97 

129 

89 

39 

36 

92*3 

59 
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74*4 

550 

n 

1 
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— 

+ 

94 
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87 

44 

39 

886 

66 

106 

1 

91*2 

505 

Ov 
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+ 

— 
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^ 130 

94 
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39 

84*8 

67 
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Sq 


+ 

+ 

105 
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90 

45 

40 

88*9 

68 
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80*7 
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— 

— 

— 

104 

131 

97 

50 

41 
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Sq 


+ 
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88 

43 

43 

100*0 

66 
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+ 

+ 

+ 
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129 

89 

43 

! 38 

88*4' 

68 

105 

81*1 

552 

Ov 

— 

— 

+ 
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128j 

82 

44 

36 

81*8 

66 

111 

86*7 

533 

Ov 

+ 

— 

— 

99 

127! 

87 

47 

43 

91/5 

68 

118 

92*9 

543 

Ov 

+ 

+ 

+ 

104 

133 

88 

44 

39 

88'6 

66 

1 

103 

77*4 

541 

Sq 

+ 

— 

— 
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Table II. 



Village 

Name 

a> 

■*£ 

a 



0 

08 

m 

T 3 

cfi 

a 



Alt Index 






Dhelkt Khirlas. 


.. — IM 

MfU 


Least Frontal 

Bi-zygomatic 

Br-Gonial 

Nasal Lt. 

Nasal Br. 

Nasal Index 

Sup. facial Lt 

Morph. Facial 

Morph, facial 
Index 

Head Circum- 
ference 

Face 

Browridge 

Ey. Lip 

Forehead | 

1 

lOdS 129 

95 

45 

37 

82*2 

63 

99 

76*7 

537 

Sq 

+ 

— 

Bill 

99 

128 

91 

48 

41 

85*4 

69 

108 

84*4 

560 

Ov 

— 


— 

102 

122 

89 

46 

42 

91*3 

62 

96 

78*7 

528 

Sq 

— 

+ 


99 

127 

90 

48 

36 

75*0 

65 

110 

86*6 

535 

Sq 

— 



105 

139 

104 

49 

44 

89*8 

72 

116 

83*5 

560 

Ov 

— 


•f 

105 

130 

92 

43 

40 

93-0 

60 

99 

76*2 

543 

*♦ 


— 

-f- 

96 

128 

98 

47 

40 

85*1 

65 

112 

87*5 

562 

Pnt 


— 

— 

91 

120 

87 

40 

38 

95’0 

57 

98 

817 497 

Ov 

— 

— 

•f 

104 

130 

96 

50 

42 

84*0 

76 

119 

915 

553 

»» 



— 

102 

132 

93 

49 

43 

87*8 

68 

112 

84*9 

546 

Ov 



> 

96 

125 

100 

46 

35 

76*1 

69 

113 

90*4 

525 

Ov 

+ 

- 


98 

127 

93 

43 

39 

907 

65 

114 

89-8 

532 


— 

-f 

Bul 

103 

135 

91 

48 

47 

97-9 

72 

101 

1 

89*6 

557 


— 


— 

103 

128 

95 

43 

36 

837 

68 

105 

82*0 

530 


— 

— 

— 

99 

129 

100 

44 

37 

841 

62 ' 

108 

83*7 

529 

Ov 

+ 



97 

128 

88 

42 

37 

881 

59 

97 

75*8 

525 

Ov 

— 

— 

— 

99 

130 

85 

38 

38 

lOO'O 

61 

111 

85‘4 

524 

„ 

— 

— 

+ 

103 

134 

91 

40 

39 

97-5 

68 

1^.1 

82’8 

525 


— 

-f 

4- 

97 

123 

100 

47 

45 

957 

72 

1?1 

98-4 

521 

Ov 

-- 

— 

— 

101 

126 

93 

44 

: 37 

841 

65 

96 

76*2 

523 

») 

+ 
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— 

100 

1 133 

1 87 

43 

i 38 

oo 

oo 

69 

111 

83-5 

OO 

AJ 

M 


+ 

+ 








Table II 


xviii 


No, 

Village 

Name 

Stature 

Head Ht. 

Head Lt. 

Head Br. 

Alt. Index 

Ceph Index 

74. 

»> 

Thupkel 

1646 

126 

192 

140 

65*6 

72*9 

75. 


Maya 

1543 

115 

183 

142 

62*8 

77*6 

76. 

Sundru 

Jokal 

1675 

123 

186 

137 

66*1 

73*7 

77, 


Sarner 

1580 

124 

186 

143 

66*7 

76*9 

78. 


Sanjv 

1608 

119 

182 

132 

63*4 

72*5 

79. 

Karsai 

Vika 

1700 

126 

192 

143 65-6 

1 

74-5 

80. 


Indar 

1501 

126 

183 

1 

139 68'9 

76*0 

81. 

Kamarbahar 

Gopal 

1679 

122 

190 

139 

64*2 

73-2 

82. 


Diba 

1630 

117 

182 

133 

64*3 

73*1 

83. 


Dhuru 

1622 

115 

184 

127 

62-5 

69*0 

84. 

! 

Dinoo 

1628 

116 

184 

; 

136 63 0 

739 

85. 


’ Bodo 

1620 

125 

194 

132 

64*4 

68*0 

86. 


Soma 

1602 

113 

190 

139 

59*5 

732 

87. 

i 

Mangroo 

1670 

115 

193 

140 

59-6 

72-6 

88. 


Panru 

1616 

114 

180 

135 

63*3 

75-0 

89. 

yy 

Munoo 

1576 

119 

186 

145 

64*0 

78-0 

90. 

yy 

Sukru 

1632 

111 

186 

141 

59*7 

75'8 

91. 

yy 

Tohil a 

1591 

112 

181 

137 

61*9 

75-7 

92. 

Konpara 

Barko 

1 1663 

111 

183 

142 

607 

776 

93. 

yy 

Guka 

1512 

114 

195 

136 

58*5 

69-7 

94. 

Ranai 

Shasi 

1661 

123 

206 

140 

67*2 

69-6 


Dhelkl Eharlas 
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Table O. 


No. 

Village 

— 

Name 

Stature 

. 

Head Ht. 

Head Lt. 

Head Br. 

Alt. Index 

Cepb Index 

95. 

>> 

Budhi 

1636 

118 

188 

138 

62-8 

73-^ 

96. 


Nanku 

1628 

119 

182 

132 

65-4 

72-^ 

97. 

Junadih 

Lakhou 

1596 

115 

184 

CO 

62-5 

73-9 

98., 


Jhalia 

1575 

104 

180 

137 

57-8 

761 

99. 


Pamlji 

1595 

115 

188 

139 

61-2 

73-9 

100. 

Jadsmal 

Soma 

1571 

113 182 

136 

621 

747 


* Table III. 


* 

1. 

Simdega 

Somra 

1568 

121 

O 

00 

136 

67-2 

75-6 

2. 


Vako 

1492 

117 

180 

137 

650 

761 

3. 

I) 

Khadra 

1630 

121 

191 

142 

63-3 


4 . 

f» 

Arnu 

1692 

125 

185 

142 

676 

767 

5. 

5.» 

Boas 

1620 

132 

196 

140 

67-4 

7r4 

6. 

n 

Sukra 

1665 

118 

189 

139 

62-4 

73-5 

7. 

Garja 

Sukru 

1657 

107 

185 

135 

57-8 

72-9 

8. 


Somra 

1635 

109 

186 

141 

58’6 

75-8 

9. 


Sukhu 

1627 

117 

182 

142 

643 

78*0 

10. 

Simdega 

Vado 

1600 

120 

' 185 

136 

649 

73-5 

11. 

Thithaitangar 

Hua 

1657 

115 

187 

143 

61-5 

765 

12. 

Thawadi 

Eto 

1634 

1151 

186 

137 

61-8 

737 


* No 1 to €0 are from Ranchi District. 
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+ 
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45 

46 
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66 
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Sq 

+ 


— 

95 

127 

96 

46 

38 

82-6 

68 

119 

93-7 

516 

»» 


— 

+ 

98 

123 

93 

41 

39 

95-1 

63 

96 

78*1 

525 

Ov 

+ 

4- 


103 

i 

128 

93 

42 

39 

92-8 

63 

103 

80-5 

525 

Sq 

+ 

— 

— 
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103 

132 

95 

51 

46 

90-2 

65 

112 

849 

625 

Ov 

— 

— 

— 

i 102 

122 

93 

47 

43 

91-5 

61 

112 

91-8 

522 

.. 
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+ 

— 

105 

135 

91 

45 

37 

80*2 

59 

117 

86-7 

558 

*» 
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+ + 

102 

137 

TOO 

43 

42 

97-7 

59 

113 

823 

544 

Sq 

+ 

— 


101 

132 

97 

48 

41 

85-4 

61 

122 

92*4 

557 

Ov 

— 


— 

99 

127 

92 

48 

' 42 

87-5 

61 

117 

921 

541 

Sq 

— 


— 

102 

129 

98 

45 

!''i 

91-1 

58 

103 

1 

79-8 

535 

Ov 

+ 

+ 

— 

104 

138 

97 

51 

40 

78-4 

65 

117 

84-8 

527 



— 

-f 

100 

131 

100 

46 

36 

78-3 

57 

102 

77-9| 

534 

»» 

1 — 


— 

99 

128 

93 1 

44 

39 

88'6 

61 

109 

85-2 

522 


— 

' + 

+ 

101 

133 

97 1 

47 

38 

80-9 

59 

112 

84-2 

545 

»♦ 

1 + 

+ 

— 

108 

136 

89 

46 

39 

84-8 

60 

105 

77-2 

535 

Pnt 


— 







zni 


Table III. 


No. 

Village ' 

Name 

Stature 

Head Ht. 

Head Lt. 

Head Br. 

<o 

T3 

C 

■ii 

r-H 

<3 

X 

m 

TJ 

HH 

43 

a 

0) 

O 

13. 

»» 

Ludha 

1661 

116 

194 

138 

598 

71-1 

14. 

M 

Ram 

1590 

121 

178 

133 

67-9 

74*7 

15. 

Garja 

Budhu 

1648 

113 

195 

138 

58*0 

70*8 

16. 

Purnapari 

Soma 

1565 

113 

185 

141 

61*1 

76-2 

17. 

Bhawarpani 

Barwa 

1551 

108 

183 

130 

59-0 

71-0 

18. 

17 

Budbra 

1564 

114 

187 

138 

61*0 

73*8 

19. 

11 

Chattan 

1602 

124 

193 

132 

64*3 

68*4 

20. 

11 

Somra 

1622 

113 

196 

139 

57*7 

70-9 

21. 

Bherikudar 

Kalo 

1606 

104 

184 

140 

56-5 

76*1 

22. 

11 

Puna 

1590 

119 

187 

13l’63-6 

76*1 

23. 

11 

Soma 

1661 

123 

193 

138 63-7 

71*5 

24. 

M 

Buchu 

1574 

116 

177 

139 

655 

78*5 

25. 

»1 

Vado 

1651 

119 

185 

138 

64*3 

74*6 

26. 

*1 

Budhua 

1585 

114 

185 

133 

61*6 

71*9 

27. 

11 

Modi 

1561 

113 

182 

140 

62*1 

76*9 

28, 

11 

Tigu 

1595 

in 

182 

134 

ero 

73*6 

29. 

11 

Etoa 

1574 

114 

179 

131 

63*6 

73*2 

30. 

Tithaitangar 

Soma 

1666 

112 

198 

142 

56-6 

71*7 

31. 

11 

Lanka 

1721 

116 

1 197 

148 

58*9 

75*1 

32. 

1 1 

Pagu 

1632 

118 

> 186 

131 

63*4 

70*4 

33. 

Garganbahal 

. Hivwo 

1581 

118 

; 185 

139 

63-8 

75*1 
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Ov 

— 

— 

+ 
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47 

44 

93-6 

59 

111 

847 

541 

It 

— 

+ 

— 

98 

130 
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52 

41 

78*8 

65 

117 

90*0 

552 

Ov 

— 

-f 

— 

96 

131 

99 

47 

39 

830 

62 

112 

85*5 

542 

Ov 

+ 


— 
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130 
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49 

41 

837 

61 

112 

86*2 

515 

Ov 

— 

— 

— 

104 
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96 

48 

39 

81*2 

61 

114 
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535 

Ov 

— 

+ 

— 
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49 

38 
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61 

116 

89*9 

542 

»» 


4- 

+ 
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49 

41 
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545 


— 

-f 

-h 
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52 

45 

86*5 

67 
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92’3 

541 

Ov 


+ 

— 
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131 
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45 

38 

84*4 

58 

107 

77*8 

549 

Sq 

+ 

— 

-h 

106 

132 

99 

46 

37 

80*4 

58 

114 

86*4 

555 

Ov 


-f 

-h 

105 

133 

98 

46 

37 

80*4 

56 

107; 80*5 

517 

Ov 


+ 

— 

102 

125 

92 

49 

41 

83*7 

60 

113 

90*4 

542 

Ov 

— 

+ 

-1- 

101 

m 

90 

39 

38 

94*7 

55 

106 

841 

536 

Ov 

+ 

+ 

— 

98 

131 

95 

48 

37 

77*1 

67 

109 

83*2 

524 

Sq 
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— 

102 

128 

101 

' 43 

42 

77*7 

! 

i 61 

110 

85*9 

525 

Sq 

i — 

•f 

+ 

101 

129 

92 

48 

38 

79*2 

65 

111 

86' 1 

532 

Ov 

— 

— 

+ 

104 

138 

1 

102 

51 

42 

82*1 

68 

127 

92*0 

568 

Sq 

+ 

— 

— 

105 

139 

107 

49 

42 

1 

85*7 

60 

113 

81*3 

552 

»> 

+ 

— 

+ 

103 

132 

103 

43, 

38 

88*4 

61 1 

116 

87*9 

535 

Ov 

— 

— 

+ 

104 

133 

99 

52 

48 

92*3 

66 

114 

85*7 

538 

Ov 

1 + 

— 

— 
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IMIe Bt 


No. 

Village. 

Name. 

Stature. 

Head Ht. 

Head Lt. 

Head Br. 

Alt Index. 

H 

a» 

a 

HH 

o 

34. 


Budhua 

1594 

117 

193 

135 

60*6 

69-9 

35. 


Kondla 

1582 

112 

184 

133 

60*9 

72’3 

36. 

Meramdega 

Mangal 

1641 

125 

198 

139 

63' 1 

70-2 

37. 

»» 

Sukram 

1634 

116 

190 

139 

61-1 

73-2 

38. 


Budhu 

1627 

117 

176 

138 

66*4 

78M* 

39. 

it 

Madhu 

1578 

109 

190 

137 

57-4 

721 

40 

If 

Sagai 

1588 

128 

191 

137 

67-0 

717 

41 

}) 

Rutlu 

1630 

115 

186 

136 

61-8 

73-9 

42 


Soai 

1756 

109 

184 

133 

59*2 

72*3 

43 

>> 

Somna 

1571 

112 

184 

141 

60-9 

76.61 

44 

»» 

Sukru 

1495 

117 

188 

139 

62‘2 

73-9 

45 

it 

Thipai 

1581 

137 

202 

143 

67*8 

76-8 

46 

ii 

Eatowa 

1614 

123 

190 

132 

64-7 

69-5 

47 


' Soma 

1575 

121 

186 

135 

65-1 

72-6 

48 

»» 

Chanda 

1586 

116 

187 

138 

62-0 

737 

49 

1) 

Gundhi 

1 

1618 

111 

183 

136 

607 

743 

50 

Birkara 

Budhu 

1505 

105 

184 

136 

57-l' 

73-0 

51 

a 

Karnal 

1648 

114 

181 

132 

63’0, 

73-2 

52 

it 

Birsa 

1627 

113 

177 

136 

63'8 

76-8 

53 

a 

Sukhua 

1596 

115 

182 

133 

63-2 

731 

54 

»i 

Dabu 

1551 

131 

mKmmmm 

191 

137 

68-6 

717 
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102 138 98 j 51 45 88'2 67 112 81’2 540 Ov — + + 

99 130 93 I 44 39 88’6 62 117 90'0 525 Ov + — + 

106 139 103 44 42 95.4 60 123 88’6 561 Ov — + — 

102 130 99 45 40 88 9 60 114 87'7 543 Sq + + + 

101 133 101 51 48 94 1 61 114 85 7 525 „ — — — 

103 133 94 46 40 87 0 60 113 85'0 528 Ov + + — 

105 137 104 48 42 87'5 62 110 80’3 541 Ov — — + 

103 131 97 46 43 93 5 60 113 86'3 526 „ — + + 

99 135 105 48 36 75-0 64 111 82-2 542 Ov + — — 

100 134 97 49 37 75'5 62 108 SO’O 527 + '++ 

103 127 96 43 38| 83'4 58 102 80'3 570 Sq + — Bui 

104 134 97 45, 42, 93'3 69 122 910 540 Ov — + — 


+ ++ 


101 130 88 39 36 92'3 60 112 86-2 542 Sq 

102 127 92 42j 39 92'9 61 108 85’0 542 Ov 

105 138 103 5l| 48 94-1 67, 115 83-3 533 „ 


+ -t- 


104 135 97 51 42 82'4 65 108 80 0 531 1 Sq + — 


100 125 104 43 40| OS’O 58 109 87-2 531 Ov -f I — 


102 122 94 I 47 36 76 6 62 112 gi'Sj 521 Sq 


+ + 


102 132i 101 44 38 86-4 i 61 ! 114 86-4 511 Sq — + + 


105 130 94 50 46 92-0 1 67 113 86-9 518 


+ + I — 


101 133 98 47 41 87-2 1 61 116 87-2 535 Ov — + + 
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fH* 

M 

0) 

'D 

No. 

Village. 

Name. 

Stature. 

Head H 

Head L 

Head B 

a> 
ns 
c . 

(2 

HH 

43 

Qi 

o 

O 

55 


Sukru 

J576 

119 

185 

142 

64*3 

76*8 

56 

Khijri 

Somra 

1534 

114 

179 

138 

63-6 

77*1 

57 

5? 

Budhua 

1633 

124 

190 

139 

65*3 

73*2 

58 

„ 

Budlu 

1655 

124 

185 

135 

67*0 

73*0 

59 


Sukha 

1600 

121 

178 

140 

67*9 

78*7 

60 

n 

Aita 

1571 

123 

186 

136 

66*1 

73*1 

61. 

Sakra 

Dagura 

1660 

130 

194 

134 

67*0 

68*6 

62. 

„ 

Bndhu 

1570 

125 

190 

131 

65*8 

69*3 

63. 

11 

Somra Dhan- 
war 

1519 

107 

184 

129 

58*2 

70*1 

64. 

11 

Dalia 

1680 

119 

182 

135 

65*4 

73*4 

65. 

»i 

I Nanu 

1616 

126 

183 

134 

68 9 

73*2 

66. 

i» 

1 Vato 

1641 

120 

189 

137 

63*5 

72*5 

67. 

i ” 

Somra 

1555 

121 

183 

133 

661 

72*7 

68. 

1 

i 

Thuther 

1516 

112 

j 178 

129 

62*9 

72*4 

69. 

„ 

Lepra 

1623 

111 

191 

144 

58*1 

75*44 

70. 

11 

Birsa 

1614 

1 

112 

191 

136 

58*6 

71*2/ 

71. 

11 

Charu 

1631 

116 

187 

133 

62*0 


72. 

11 

Vima 

1683 

113 

189 

143 

59*8 

757 

73. i 

Sukura i 

Mutmu 

1637 

113 

195 

141 

58*0 

72*3 

74. 

11 j 

Ghorai 

1558 

108 

185 

137 

58*4 

741 

75. 

tt 

Bati 

1495 

111 

188 

1 

139 

59*0 

739 


* Nos. 61 to 100 is from Gftngpur State 
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Ceph. Index. 







Dntfh KhSriiB 


Least Front^aij 

Bi-zygomatic 

Bi-Gonial 

Nasal Lt. | 

w 

13 

OQ 

ed 

Nasal Index 

Sup Facial Lt 

Morph facial 

Morph Facial 
Index 

Head Circum-I 
ference | 

Face 

Browridge 

Ev. Lip 

Foreheod | 

103 

131 

89 

44 

36 

81*8 

57 

106 

80*9 

546 

Ov 

— 

4- 

— 

98 

127 

96 

46 

39 

84*8 

59 

101 

79*5 

521 

Sq 

— 



107 

134 

98 

44 

40 

90*9 

68 

107 

79*1 

525 

Ov 

-h 

+ 

Bui 

98 

126 

89 

45 

39 

86*7 

65 

112 

88*9 

528 

Ov 

+ 

+ 

+ 

99 

128 

101 

51 

41 

80*4 

71 

115 

89*8 

538 

Ov 


— 

Bui 

96 

131 

102 

46 

42 

91*3 

67 

98 

74'8 

510 

Sq 

+ 

+ 

— 

96 

127 

91 

39 

35 

89*7 

59 

97 

76*4 

502 

Pnt 

— 

+ 

— 

97 

126 

91 

49 

37 

75-5 

69 

111 

88*1 

525 

Sq 

■f 

+ 

4- 4- 

95 

125 

96 

44 

38 

86*4 

62 

101 

80*8 

513 

Ov 

— 

— 

— 

97 

128 

96 

46 

40 

87'6 

66 

107 

83-6 

510 

» » 

— 

+ 

— 

99 

130 

90 

47 

37 

78*7 

64 

111 

85*4 

545 


+ 

++ 

— 

101 

127 

95 

47 

41 

87-2 

62 

101 

79*5 

528 

Ov 

— 

+ 

— 

97 

131 

99 

43 

38 

884 

58 

102 

77 9 

508 

Sq 

— 

4- 

Bui 

95 

' 128 

90 

49 

41 

83*6 

72 

108 

84*4 

520 

Ov 

■— 

+ 

— 

O 

CO 

136 

96 

38 

38 

100*0 

60 

96 

70*6 

540 


4- 

— 

— 

98 

130 

94 

45 

38 

84-4 

66 

107 

82*3 

534 

Sq 

4 - 

4 - 

— 

103 

125 

102 

47 

37 

787 

65 

105’ 

84*0 

495 

Ov 

— 

+ 

Bui 

106 

131 

92 

44 

35 

79*5 

61 

104 

79*4 

548 


— 

4 - 

1 n 

101 

132 

96 

40 

i 

39 

97*5 

61 

103 

j 

78 0 

534 

Sq 

— 

— 

4 - 

101 

130 

99 

44 

39 

88*6 

! 

67 

111 

85*4 

521 

Pnt 

4 - 

+ 4 - 

— 

101 

135 

94 

41 

40 

97*6 

68 

116 

85*9 

497 

Ov 

— 
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M 

No. 

Village 

Name 

O 

Ih 

P 

4^ 

a 

T3 

03 

•4^ 

ed 

U 

d 

H 

(D 

c: 

T3 

C 

J3 

P. 

(D 




■4^ 

XJI 

a 

w 


< 

o 

97. 

»» 

Puna 

1622 

ily 

179 

137 

665 

76.5 

98. 

Malidi 

Dukla 

1612 

111 

191 

138 

581 

72-3 

99. 

Baypur 

Riska 

1582 : 

118 

184 

141 

641 

76'6 

100. 


Banur 

1549 

114 

180 

136 

63-3 

75'6 


The- 

APPEN 

Averages of Different Antbropo- 



Risley * 

(Dudh and Dhelk 
together 

Das * 

(Hill Kharia) 

Cephalic length — 

18.4 

18.38 

Cephalic breadth — 

13.7 

13.43 

Cephalic Index — 

74.5 

73.09 

Nasal length — 

, 4.5 

4.16 

Nasal breadth — 

1 

4.0 

3.82 

Nasal index — 

88.5 

92.11 

Statnre. — 

160.1 

153.75 


• \In Ridey and Das Absolute measurements are given 
X \In the Present volume absolute 
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Least Frontal 

Bi-Zygometric 

’a 

o\ 

0 

5 

Nasal Lt. 

Nasal Br. 

Nasal Index 

Sup Facial St. 

'3 

•iM 

c 

cd 

a 

o 

n 

o 

cd 

o. w 

g-S 

t 

€ 

d 

o 

u 

o ® 

c 

03 (p 

a ® 

O 

o 

OS 

£ 

• 

bD 

o 

u 

PQ 

CU 

3 

► 

Forehead 

105 

127 

91 

43 

39 

907 

66 

106 

oo 

521 

Ov 

+ + 

+ 


94 

126 

97. 

47 

37 

00 

67 

107; 

84*9 

536 

Ov 

— 

— 

4- 

101 

129 

95 

43 

41 

95’3 

62 

103 

79‘8 

525 

Ov 

— 

4* 

— 

lOi 

130 

95 

45 

43 

956 

62 

102 

78*5 

510 

1 

Si 

+ 

+ 

— 


Kharias 

DIX II. 

metric Measorements. 


Present volume (average with probable error), x 


Hill ! 

Dhelki 

j Dudh 

1 

18.2.87+.46 

187.16+.36 

186.12±.35 

136.14+.35 

136.90+.29 

136.94+.26 

74.77+.17 

73.16+.14 

73.67+.55 

44.53 +.25 

45.36+.20 

46.12+.23 

39.14+.19 

40.25+.18 

39.86+.21 

88.64+.5t) 

89.22+.43 

86.81 +.40 

156.10±.42 

160.79+.35 

160.69±.32 


in centemetres.'] 

measerements are given in mUlemetres but stature in (ms.] 
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APPENDIX ill. 

Local Dlstrlbotlon of Kharla Clana. 

(i) Distribution of Diidk Ehdrid clans in the Ranchi 
District. 

1. Clans found in Thand Kolebird: — 1. Aind or Dung- 
(Jung 2. Ba or Dhan, 3. Bage or TetetehoiS ; 4. Baria or 
Barua ; 5, Bilung or Nun ; 6. Demta ; 7. Hembrom, 8. 
Kerketta or Samad ; 9. Kir5 or Mailwar ; 10. Kandulna 
(in villages Saraitoli, Jamtoli, Saisera, Sheonathpur, and 
Aghrima), 11. Kulu or Kachua ; 12. Lugun ; 13. Porh 
(P5rh6 ?) 14. Soreng or Suren; 15. Topno; 16. Samriha. 

2. Clans in Thand Bolhd : — 1. Aind or Dungdung, 2. 
Ba, or Dhan; 3. Bage, or Tetetehoin, 4. Baria (Barliha?); 

5. Bilung or Nun ; 6. Kerketta or Samad ; 7. Kiro or 
Mailwar ; 8 Kulu or Kachua ; 9. S5reng or Suren ; 10. 
Topo. 

3. Clans in Thand Basra : — 1. Aind or Dungdung ; 
2. Katen (?); 3. Kerketta or Samad ; 4. Kulu or Kachua; 

6. Soreng or Suren ; 6, T5p5. 

4. Clans in Thand Band : — 1. Aind or Dungdung ; 
2. Ba or Dhan ; 3. Bage or Tetetehoin ; 4. Kerketta or 
Samad; 5. Porho (identified with Kerketta as they orgin- 
ally lived at Pora) ; 6. Kulu or Kachua ; 7. Soreng or 
Suren. 

5. Clans in Thand Rdi4ih : — 1. Aind or Dungdung ; 
2. Bage or Tetetehoin ; 3. Kerketta or Samad ; 4. Kir5 ; 
5. Kulu or Kachua ; 6. Soreng or Suren ; 7. T5p6. 

6. Clans in Thdnd Pdllcdf : — 1. Aind or Dungdung ; 
2. Ba or Dhan ; 3- Bage or Tetetehoin ; 4. Baria or 
B^liha (in Kharoa^ih); 5. Bilung or Nun ; 6. Kasi (in 
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Musrifoli); 7. KerkettS or Samad ; 8. Kiro or Mailwfir ; 
9. Kiijfi (in Bogesera); 10. Kiilu or Kachua ; 11. Patiar 
(in Nakhtoli); 12. Suman [or Samad ?] (in Lodhma); 1'3 
Tirki (in .Malai, Napkara, Bongru, Jena, Jhikharmi); 14. 
Top5 (in Naktitoli); 15. Tiitua (in Naktifoli). 

7. Clans in Thand Simi : — 1. Aind or Diingdung ; 
2. Ba or Dhan ; 3. Bage or Tetecehoin ; 4. Ba or Barla 
(in Jorea); 5.+6. Katen & Tirki (in GoUkera); 7. KerketJa; 
8. Kiro or Mailwar ; 9. Kiilu or Kachua ; 10. Soreng or 
Suren. 

8. Clans in Gumld Thdnd : — 1. Aind or Diingdung ; 
2. Ba or Dhan, 3. Bage or Tetetehoin : 4. Barla or Bar- 
liha (in Kui-asi); 5. Billing or Nfin; 6. Kerkettaor Samad; 
7- Kiro or Mail ; 8. Kiilu or Kachua ; 9. Soreng or 
Suren; 10. Tirki (in Kiituma, Kurasi, Kuraria); 11. TopT) 
(in Konabira; Kilmria). 

9. Clans in Jaljpyd, Thdnd,: — 1. Aind or Dungdung ; 
2. Bag"' or Tetetehoin ; 3. Kerketta or Samad ; 4. Kiro 
or Mail. 

10. Clans in Qlmgrd Thdnd : — 1. Aind or Dungdung; 
2. Bar (in Tusgaon) ; 3. Kerketta or Samad ; 4, Kulfl or 
Kachua ; 5. Topo (in Tusgaon, Bargaori, Salmai). 

11. & 1 2. Clans in Simdegd, T hiiJiditdngar, and Kuf- 
(leg Thdnds : — These contain the largest population of 
Diidh Kharias. In each o£ these thdnds, the eight principal 
clans, namely, 1. Ba ; 2. Bage ; 3 Bilung, 4 Dungdung, 
5 Kerketta, 6 Kiro, 7 Soreng, and 8 Tetetehoin, are 
numerous. In thdnd Simdega we also find the Toppo clan 
(e.g. in village Purnd-pdr}i). 

(ii) Distribution of Dhelki Khdfid clans in the 
Jdshpur State. — 

Jashpur is a principle centre of the I^helki 
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APPENDIX III 


There are 469 families of Dhelki Kharias in the Jashpur 
State containing 1,542 males and 1,548 females. Of 
these, 59 families belong to the Hansda, clan, 63 (57+6) 
to the Kerlceiia or Samad clan, 91 (84+7) to the Soreng 
or Surin or Pdklmd clan, 31 to the Bdge clan, 96 (73+26) 
to the Muru clan, 12 to the Ghdrba clan, 9 to the 
Bdrlihd clan, 22 to the Mail clan, 13 to the Char clan, 

1 to the Mdlilc clan, 1 to the Ghdrhdd clan, 3 to the Bdge 
clan, 2 to the Mahdnandid clan, 2 to the Kird clan, 13 to 
the Aind clan, 1 to the Tihhil clan, 2 to the Tipoo clan, 8 
to the Barwd clan, 1 to the Tirki clan (which is by some 
identified with the Teietehoin clan), 4 to the Ndkh clan, 1 
to the Dumar clan, 7 to the Sdmad clan, 2 to the Bilung 
or Nun clan, 1 to the Bachhwdr clan, 1 to the Jhdro 
clan, 1 to the Dungdung clan, 1 to the Thelhei clan, 

2 to the Tetar clan, 2 to the Mail clan, 2 to the Gheng 
clan, 2 to the Panidh clan; and 6 families name the title 
Ndik as their clan- name, and 2 claim the title Pradhdn 
as their clan-name. 

(iii) Distribution of Khdrid clans in the Qdngpur State. 

In the Gangpur State, both the Dudh and the Dhelki 
sections live together. The Dudh Kharias appear to have 
emigrated southwards into the State from the Ranchi 
District across the Sankh river ; and the Dhelki Khafias 
westwards from the Ranchi District across the Koel. 
Thus, towards the western or Jashpur side of the State 
the Dhelki Khapias predominate, whereas towards the 
eastern side the Dudh Kharias predominate. Most of the 
clans of both the Dudh and the Dhelki sections are repres- 
ented in this State. As we have already said (pp. 129-130 
ante), the principal g^otras here have sub-divisions, most of 
which are geographical. Thus the Muru or Eulu or 
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Kacliua (tortoise) clan has at least five sub-divisions 
or sub-classes known respectively as Kunmulia Muruy 
Murgia Murii, Tapkdrid Muru^ Sirigheria Miiru, Moi 
Muru ; the Sdreng or Suren clan have such sub-clans as 
Eotdngharia Suren, Tireld Suren, Eomrhekelid Suren^ 
Potomgdrid Suren^ and Darghid Suren. 

Although, as we said, the Dudh Kharias predominate 
in the eastern part of the State, still in most ihdna.s 
Dhelki Kharias are also found. Thus in tne Raj-Gangpur 
thdnd, there are as many as 250 families of Dudh and 31 
families of Dhelkis. Of the 24 villages in that thdnd 
where Kharias are found, in two villages (viz., Pada and 
Laing) there are respectively 8 and 14 Dhelki Khafia 
families and no Dudh Kharia ; and in four villages 
(namely, Khesra Mai with 3 Dudh and 3 Dhelki families; 
Liploi with 2 Dhelki and 1 1 Dudh families ; Khatpur^ 
bahal with 3 Dhelki and 2 Dudh families ; Lanjibema 
with 1 Dhelki and 39 Dudh families) both these sections 
of the Kharias are represented. 

In the Panposh thdnd, Dudh Khafias have the 
following clans : — Aind, Bd, Billing, Dungdung, Eerh- 
etld, Eiro, Eulu, Mdil, Minj, Sdreng, Teieiehoin, Tirki, 
Tdppo. 

Clan-names met with among the Dudh Khafias and 
Dhelki Kharias respectively, within the Talsera thdnd of 
the Gangpur State, are as follows : — 

Dudh : — Bd, Bilung, Bdrld, Dungdung, Eiro, Ker. 
ketta, Eulu, Sdreng, Tdpd, Teieiehoin . 

Dhelki : — Bdge, Barlihd, Dungdung, Gharhdd, Han»- 
dd, Kerkeiid, Mdil, Murgid Muru, Parlid Murii, 
Sdreng, Topnd. 
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APPENDIX IV 

Tba Probable Belation of the Hill Ktaarla Orlgin- 
mjth to that of the BhanJ or Bhafija BaJ-Familj. 

At page 26 ante, we noticed the myth of their tribal 
origin recounted to us by some Hill Kharias as also by 
some men of the Puran caste. That myth would connect 
the Hill Khafias with the Bhanj or Bhanja Kaj-family of 
Mayurbhanj. During our stay in the Mayurbhanj State, 
we were interested to learn that a similar tradition of 
origin from a pea-hen’s egg is current in the Raj (Bhanja) 
family as well, although without any reference to a con- 
nection of the Bhanj family with either the Kharias or 
the Purans. We further ciime to learn that the same 
origin myth is common to all the royal Bhanja families, 
viz ., those of Keonjhar, Baud, Daspalla, and Gumsar, and 
the Bhanj Zemindar (Raj) family of Kanika in ( Irissa. 

Further inquiry showed that so far as the origin of 
these Bhanja families are concerned, their myth of origin 
has also been recorded in some old copper-plate grants. 
Thus, in the copper-plates issued from Khijjingo-Kotta, 
probably modern Khiching in the Mayurbhanj State, it 
is recorded that the founder of the Bhanja family, Vira- 
bhadra sumamed Adi Bhanja (lit., ‘ the first Bhanja”), 
came out of an egg of a pea-hen by breaking it open and 
was brought up by the sage V’a^ishtha. The dates of 
these copper-plates go back to at least the 11th century', 
A. D., if not earlier, ’ This legend, we further found, 

1. Journal of the Asiatic Society of Bengal^ Vol. XI, in 71, pp. 161- 
161, and Journal of the Bihar and Origsd Research Society, Vol. IV, 1918, 
pp- 172-177. The late Mr. R. D. Banerjee fixed the time of HanabhaSja 
I. of this dynasty as the ninth century .-Pr«-/?i5/oric Ancient and Hindu 
India, (Blackie and Sons, 1934.) 
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is to this day repeated by the astrologers of Mayur- 
bhanj in horoscopes while recording the regnal year of 
the ruling Maharaja ^ . 

This fanciful legendary origin of the Bhanja royal 
families is also recorded in a letter addressed to the ruler 
of Keonjhar by a ruler of Talcher in the miudle of the 
17th century ® . Upendra Bhanja of Gumsar, the famous 
Ofiya poet belonging to the Bhanja family, who flourished 
in the first quarter of the 1 8th century, narrates this, 
legend where he describes his family * . The copper- 
plates of Rana Bhanja Deva ® of Khinjali Mandala 
mention that the Bhanja family was egg-born {andaja- 
vamsa-prahhava). This Kanabhanja reigned for more 
than fifty years and lived in the ninth century. 

A more matter-of-fact account of origin is furnished 
by the Bonai copper-plate grant of Udaya Varaha ® which 
narrates that the ancestors of the donor belonged to the 
Mayura family which flourished at Chitrakuta or Chitor- 
garh in Mewar, Kajputana. In the Hiatory of Eaj- 
putana by Mahamahopadhaya Gauri Sankar Ojha (p. 87), 
again, it is recorded that a branch of the Imperial Mayura 
dynasty of the Solar race was ruling at Chitdrgarh ; and 
the editor of this grant, the late Mahamahopadhyaya Hara 
Prasad Shastri, identified that dynasty as a branch of the 
Bhanja family. The seal of this copperplate grant 
represents a peacock, like the seals of all the Bhanja 

2. Annual Report of the Archaeological Survey of India for 1922-23, 
p. 126, and The Bhanj Dynasty of Mayurhhanj and their ancient capital- 
Khiching, pp. 5-6. 

3. T&lchera Jtih&sa, by Pandit Ghanaphyam Mishra, 1934, p. 20. 

4. Lavanyavatij Chapter XVI. 

5. Journal of the Bihar and Orissa Research Society, Vol. II, p. 433 

and Vol. VI, p. 270 & p. 484. 

6. Ihid, Vol. VI, p. 243. 
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families of Orissa. Mention of the name of one Dhara^i 
Varaha in a stone inscription at Khiching goes to show 
the relationship of the Bhanja Raj families with the 
Varaha Raj family. Mr. L. E. B. Cobden Ramsay, a 
former Political Agent of the Orissa Feudatory States, 
writes in his Gazetteer of the Orissa Feudatory States 
(p. 136)-: “The Baud, Daspalla, Keonjhar and Mayur- 
bhanj Raj families belong to the same stock, claiming 
descent from the solar race and are held to be high-caste 
Kshatriyas”. 

In Basika Mangala, ® a Bengali book on the life 
and preachings of Rasikananda Deva Goswami belong- 
ing to the Shyamanandi sect of Vaishnavas, written in 
the middle of the 17th century, mention is made of the 
Mayurbhaaj family as belonging to the Snryavarnsa 
or the Solar dynasty. 

The link between this mythical origin from an egg 
and the solar origin of a royal family is supplied by a 
Tibetan chronicle of note. In Pag Sam Jon Zung ® or the 
History of the Rise, Progress and Downfall of Buddhism 
in India, by Sumpa Khan-Po Yese Pal Jor, that disting- 
uished historiographor and chronologist of Tibet writes: — 
“Suryavamsa is the name of the race to which Buddha 
Sakya-Simha belonged. It is derived from the m 3 diho- 
logical story that one of his ancestors was born of an egg 
which was hatched in the sun’s ray”. Again, “Maurya- 
vamsa is the branch of the solar race to which Emperor 
Asoka belonged”. 

7. Vide reference under foot-note 2, ante. 

8. jRaaikamangala, p. 90. 

9. Edited by late Rai Bahadur 8. 0. Dae, C. I. E., {Calcutta, 1908, 

Index, page XZXVIII). 
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The story of being hatched in “the sun’s ray” ia 
also found current in the Bhauja families of Ofissa. It 
has been recorded by the late Tarini Charan Rath in his 
Oumasara Itihdsa or History of Gumsar written in 
the OfiyS language that the progenitor of the Bhahja 
family was hatched out of a pea-hen’s egg in tho sun’s rays 
and that this is why the family is known as Suryavamsa. 
As early as in 1874-76, in his account of Bhanpur, Mr. 
Beglar of the Archaeological Survey of India wrote as 
follows regarding the history of the Bhanja families of 
Orissa; — “A history of Mayurbhanj (Moliarbhanj) f amity 
and its branches would, I have no doubt, throw much light 
on the tangled questions of the origin of the petty Rajas 
hereabouts. That the Mayurbhanj family were once very 
powerful, there cannot be any reason for doubting; and 
although the speculation appears wild, it is not impos- 
sible that this family may have been descended from 
Asoka himself who, we know, was a Maurya — so called 
perhaps from being of the Mayura family. I throw 
out the suggestion, not as one which I have any evidence 
to support, but as a mere speculation, the investigation 
of which may throw light on the obscure annals of an 
obscure but once locally powerful family” ” . The tradi- 
tions current in Orissa together with the account from 
the Tibetan chronicle quoted above, would appear to lend 
support to Beglar’s suggestion. Another fact in support 
of this is that the Bhanja rulers of Mayurbhanj and 
Keonjhar claim to belong to the Vasistha gotra (clan); 
and, in one of the copper-plates, Adi Bhanja is recorded 

10, Oumasara Itihdsa, Cuttaclc, 1913, p, 3. 

11, Ounninghem^s Archaeological Survey of India-ReporU, Vol, XIII 

pp. 110-111. 
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as having been brought up by the sage Vaeishtha. 

In his History of Mediaivai Hindu India, Mr. C. V 
Vaidya in the Appendix entitled “Solar and Lunar 
Kshatriya races in the Vedas,” writes as follows:— “The 
Vashishthas were the Pur5hitas of the Bharatas”.' Again, 
“These Bharatas were the people who subsepuently 
were called the solar Kshatriyas and the Vashisthas 
were their hereditary priests”. 

In his Bistory and Chronology of the Myth-making 
Age, Mr. J. F. Hewitt writes that the Bharatas “were 
traditional rulers of all India”, and that one legend of 
their descent is from “the Mayura or peacock”. “In 
India the sons of the peacock were the race ruled by the 
dynasty of the Maurya or Peacock kings among whom 
the great Asoka was the celebrated ruler in days long 
after the remote period with which I am now dealing”. 

He adds, “During the Bronze (Copper?) age in India 
their (Bharatas’) sea-port was Tamluk at the mouth of 
the Hooghly and Rupanarain. Its Sanskrit name, of 
which the modern Tamluk is a corruption, is Tamra- 
lipti, copper (Tamra) port, and it was according to tradi- 
tion the capital of the Peacock kings of the Bharatas 
whose descendants still rule the adjoining semi-indepen- 
dent State of Moharbhunj”. All these go to show 
that the tradition recorded in the copper-plates is of very 
ancient origin. 

Now, the question naturally arises how did the wild 
Hill Kharis and the high-placed Bhanja ruling families 

12. See reference in foot-note 2 Ante. 

13. History of Mediaeval Hindu India^ Vol. II, 1924, Poona, p. 269. 

14. History and Chronology of the Myth-making Age (London, 1901), 

pp, 280-81. 

15. pp. 359-60, 
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of Ofissa come to possess a common mythical tradition 
of origin? 

Mr. B. C. Mazuradar, thoiigh not actually assigning’ 
a common origin to the Bhanjas with the Kharias, 
opines that the social rank of the Bhanja family was 
once about the same as that of the ‘Kols’, and writes 
as follows: — “That the Bhanjas of old epigraphical 
records were not in those days far above the social in- 
fluence of the Kols, can be gathered from the fact 
(recorded in S. C. Roy’s work on the Mundas) that a 
princess of the Bhanja house fell in love with a genuine 
Muuda” ’® . Evidently he refers to the following passage 
in The Mundas and Their Country : — “It was to these 
wilds of the Panch Parganas, as they are now called, that 
the largest migration of the Mundas took place. These 
parts appear to have been outside the limits of Nagpur, 
and to have formed part of the dominions of the Raja 
of Mayurbhanj. With the lapse of time, however, some 
of the descendants of their (the Mundas’) elected chiefs 
or Mankis became ambitious of rising in the social scale, 
and of assuming greater powers. History repeated 
itself, and some of these elected chiefs gradually became 
Hinduised and formed marital connexions with families 
long recognised as Hindu Rajputs and Kshatriyas. And 
they called themselves Rajas or Thakurs or Tikaits. 
The story goes that a clandestine intrigue of one of the 
Tamar Chiefs with a Mourbhanj lady of rank was 
punished by the Mourbhanj Raja by presenting a poiso- 
ned shirt to the former who died on his arrival home 
with the shirt on, and the Mundas of the Panch Par- 

16. Thg Aborigines of the Highlands of Central India, (CAlcutta 

Uaivoreity Publication,) 1927, p. 36. 
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ganas, enraged at this deceitful conduct on the part 
of the Mourbhanj Raja, indignantly threw up their 
allegiance to him, and went over to their old Raja of 
Chotanagpur once more”. 

This legend, far from suggesting equality of social 
status, represents the Bhanja Raja as punishing with 
death the presumption of a Tamar Chief to contract 
intimacy with a Bhanja lady. Nor does the passage 
quoted refer to any “Bhanja Raja of epigraphical re- 
cords” or of the modern period. If the social status 
of the Mundas, or ‘Kol's’ as Mr. Mazumdar terms them, 
had been about the same as that of the Bhanjas of 
epigraphical records, the country of the Mundas might 
be expected to have retained some archaeological relics 
and epigraphical records of Munda civilization similar to 
those of the Bhanjas which are met with at various 
places in Orissa. But no evidence is yet forthcoming 
of the Munda tribe having any epigraphical records or 
archaeological relics of a glorious past. To this day, 
the Mundas, the Kharias and other Munda-speaking 
tribes occupy a very low position in the scale of civili- 
zation, whereas, of the Mayurbhahj family, as the Mem- 
oranda on Native States in India (1910) published by 
the Government of India informs us “is held in high 
esteem among Garjat Chiefs, and a connection with it by 
marriage, is deemed a great honour”. 

From all these considerations it would appear reason- 
able to infer that the resemblance of the origin-myth of 
the Hill Kharias with that of the royal Bhanj families 
is no evidence of a common origin, particularly when the 
Kharias of other districts know nothing of this origin- 


17. S. C. Roy, The Mundas and Their Country, (1912), pp. 145-46. 
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myth and recount different legends relating to affinities 
and migrations. 

Thus, some Kharias of the Ranchi District recount a 
legend of their relationship with the Raj family of 
Chota-Nagpur (see pp. 418-420 ante) and so, too, do the 
Khafias of the Central Provinces ’® . This legend might 
have been borrowed by the Kharias from their Mtlnda 
neighbours. So far as the Munda tradition is concerned 
there might have been some foundation for it. In the 
traditional origin of the Chota-Nagpur Raj family pub- 
lished in the ‘Annals’ of that family the first ancestor 
of the family is represented as having been nursed and 
brought up as an infant by an aboriginal Munda patriarch 
with his own children. But the tradition of origin current 
in the Bhanja families of Mayurbhanj and other Ofissa 
States does not refer to any connection of their ancestor, 
‘Adi Bhanj’, with either the yet-primitive Kharias or the 
now-Hinduised Purans. Thus it would appear reasonable 
to suppose that the portions of the egg-myth which would 
connect the Kharias and the Purans with the Mayurbhanj 
Ra j family, owe their origin to the imagination of those 
tribes themselves. The Hinduised and comparatively 
more advanced Purans, similarly claiming kinship with 
the Bhanj Rajas, style themselves ‘Bhanj Purans’ and 
go further and adopt also that part of the legend which 
places the ‘egg’ in charge of the ancient Hindu sage 
Vasistha (see p. 29 ante). But, whereas Vasistha is the 
clan- name of the Bhanja families of Orissa, neither the 
Purans nor the Bhuinyas, of whom the Purans appear 

18. Russel, Tribes and Castes of the Central Provinces, Vol. Ill, 

p. 447. 

19. Dalton, Dacriptive Ethnology of Bengal^ p. 166. 
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to be an offshoot own any such clan-name. This would 
appear to support the Bhanja origin o£ the myth of their 
egg-born ancestor, and would stamp the embellishment 
which represents the first Kharia as issuing out of the 
shell and the first Puran out of the white of the egg as 
additions invented by those tribes for their own glorific- 
ation. As we all know, from the earliest times to the pre- 
sent day, different tribes, castes, and families have sought 
to claim for themselves renowned ancestry, and invented 
or adopted fanciful myths to support their pretensions. 
Ancient Kshatriya or Rajput families claimed, and their 
descendants are credited with, descent from the Sun and 
the Moon. Successive Census Reports of India bear 
evidence of modern tribes and castes of low social position 
aspiring to rise higher in the social scale by claiming 
Bramhan or Kshatriya origin. No wonder, therefore, 
that the Hill Kharias, like their neighbours the Purans, 
should claim a mythical connection with the family of 
their rulers. 


5i0, Rialeyy Tribes and Castes of Bengal, Vol. II., p. 180 
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Adoption, 169, 171 
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, racial, 21 

After-life, Kharia’s concep- 
tion of, 110-111 
Agriculture, processes of, 
110-111 

, implements of 107- 

109 

Ahn-Ahirin, 35, 11^-9, 
Aji's function at wedding, 
265 

Alu Pahiir, 6 
Amulets, 407 

Ancestor-spirits, S15-6, 321, 
325, 326, 361 
Andhari Bhut, 324 

worship of, 37-3, 383 

Animalism, 308 
Animism, 332 
Annual routine of life, 73-74 
Ant-hill, 374, 375 
Arkhi, 90 
Art, 471-4, 

Asli (regular) marriage, 239 
Assam, 114, 185 


Asur, 21 
Asur-Ddrhd, 314 
Athmalik, 314 
Austric family of languages, 

17 

Austro- Asiatic languages, 
17 

Austronesian languages, 17 
Avunculate, 117 

B 

Bd’-lid'bid\ 355,356,357, 
370 

Bachelors’ House, 77-78 
222 

Badhi, Vedi, 233,235 
Bdghid, 316-27,319,322, 
347,351,352.389 
Bahurea, 238, 

Baigd, 165 
BaitaranI, 7 
Bampa, 6 

Banddi, 214,376,380 
Bandhu-bdsid, 189 
Bankura, 1,2 
Barabhum, 3 
Bardm, 313,322,224,346. 
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Bargohonfi^ 10 Birhors, 21,322 

Baflcd-Khafia, 38 Birth-customs, 204-209 

Barndd, 313,324 Biru, 6 

Bdrr^dd.-Khunto, 374 Bonai, 3 

Bdrndd-Piijd, 373-6 Bow and arrow, 101 

Baf Pdhdri, 324,329,369 Brdmhant [river], 7,42,45 


373 

Barter, 112 

BdsuM-Mdtd, 313,332 
Bdsulci-thdn, 232,315 
Battle-axe, 102 
Beef -eating, taboo on, 10 
Bengali, 10,88 
Berga Kharia, 22 
Betrothal, 242-8 
Bhagwan, 331. 

BlidTTtddf, 195 
Bhnnddri, 173,193 
Bhayad, 171,174,188 
Blidyad-bhut, 373 
Bhdonr-jdl, 106 
Bhejd, 462-3 
Bhelwd, 219 

Bfiird, 173,174,176,181, 
183,188,192 

Bhour Pahar, 6,367 

Bliuinfidri, 139,140,141 
171 

Bhuinyd, 323,324 
Bhumij, 322 
Bhut, 330 
Bilaspur, 1,2 
Birds, Love of, 457-9 


Brothers and Sisters, mut- 
ual affection of, 492-5 
Bridal procession, 232-3 
Bnde-price, 229-230 
Buddhism, 321 
Burhd-Burhl, 315,316 
Burhd-lidn.de, 102 
C 

“Calamity-driving”, 118 
Caste-feast, 182 
Cattle-shed, spirits of the, 
380 

, taboo against 

entering the, 268 
“Central Belt” of India, 2,4, 
113 

Central India, 1,16,17,113 
Central Provinces, the, 10, 
16,18,46,46,47,113 
Ghdndo, 323 
Chdnguy 112 
Chdngu-ndfy 236,237 
Chhdin, 405 

Chhdmdd Khicnto, 256,257, 
261 

Ghhdmxdy 233 
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Chhindwara, 1,2,7 
Clihird obsutnd, 248 
Chhoi Ehdrid, 38 
Chhuri^ 94 
Ohil-hor-hor, 465 
Chor-dewa, 409 

Ch5ta Nagpur, 1,10,13,14, 
35, 

Christian Missions, influ- 
ence of, 10.12-114-5 
Chulu-iioe, 106 
Churil, Chur el, Ghunguni, 
302,317,319,326,389,392 
Cicatrization, 218 
Circumambulation, — — 
of the mdrod, 261 
Clan-organisation, 122,146 

Clans, — of the Hill Kharias, 
12:^,125-6,144 

, of Dhelki Kharias, 

127-130,143-4 

, of Dudh Khafias, 

130-131,143 

, origin of, 136-9 

.original settlements 

of, 139-141 

powers and duties 

of, 151,141 

, respective social 

status of, 128,131 
Clan-spirit, 312 
Classificatory system, the, 10 
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Climate, — of the Hill Khs^ia 
country, 3-4 

, of Dudh and Dhel- 

ki areas, 8 

Commensality, 187-9 
Co-operative Banks, 11 
Co-operative Credit Society, 
114 

Corpse, treatment of a, 
284-5 

Couvade, 206 

Cow-killiug, taboo on, 10, 
186 

Cross-cousin marriage, 157, 
197,223 

Curry-stone, 262-3 
Court-yard dance, the, 577-8 

D 

Ddhi, 3,13,107 

Daily life, of the Hill 

Kbaria, 71-3 

, of the Dudh and 

Dhelki, 75-7 
Dam, 329,393 
IDdkdi tidgd, 368 
Dali, 95 
Dalma Hills, 2 
Damodar, 43 

Dances of the Khafias, 476- 
482 

Dancing, love for, 500-501 
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Bdr}dia, 180,181,251,254, 
257,258 

Ddi}dd oyeng, 248,250 
Ddnr Masdn, 316,329,362 
bdnts, 313,319,326 
Ddrhd, 313,314,319,322 
326 

Daurd, 9,5 

Death-customs* 282-305 
Death-taboos, — removal of, 
287-9 

“Dehuri”, 163 

Delki or Dhelki Kharia, 2 

'■ '■'—■* country, 6-8 

, meaning of, 23,34 

Deney, 108 

Deonrd or Mdti, 189,190, 
289,290,292,300,301,302, 
303,304,387,389,390,392 
ff., 411-2,474 
D»otd, 321,325 
Deothdn, 374 
Devhguriy 368 
Devl-Mdl, 313,315,321, 
326,332,367 
Dhalbhum, 2,3 
Dhanlcfi, 92 

Dharam, 321,331,332,351 
Dhartl Mai, 315 
Dheko^Koho, 466-7 
Phendd, Dhendi, Dhen^id, 
261,266 


Dhenkaml, 3 
Bhord snake, 407 
Dhuku cholki, 276-271 
Dihuri, 163,165,327 
Dimtdng sdng,369 
“Disease-driving”, 118 
Disease-spirit, 319 ff. 
Divorce, 277-8 
Doir-bathsi, 106 
Domestic animals and 
fowls, 89 

Dorho-jo-dom, 275-7 
Day or dances, 479-480,482 
Dreams, 441-5 
Dress, 99 

Drink and its preparation, 89 
Drug, 1,2,7, 

Duars, 114 

Dubd, 321,326,330,393, 
394,395,396 ff. 

Dudh Kharias their coun- 
try, 5-8 

General view of the 

life and manners of the, 
516-430 

meaning of, 23, 35 

Durdng, 482 
Dwelling-houses, 78-85 

E 

Ear-boring, 203,213-5 
Earthen-ware, 91-2 



IJTDEX 


zLix 


Ekusa, 201 

Environment, — social, 8*10 
Epidemics, removal of, 403 
Erenga, 2,6,21 
Evil-eye, the, 404-8 

• , effects of, 405-7 

, warding off, 407-8 

Exchange.marriage, 157, 
197 

E xcommunication, 178, 
180,185 

Exorcism, 397-9 

F 

Family, 116-8,195 
Fauna, — of Hill Kharia 
country, 4 

, of Diidh and Dhelki 

Kharia areas, 8 
Fetishism, 332 
Fire and cooking, 81-2 
Fishing, 104-6 

, implements of, 105,6 

Flora, of Hill Kharia coun- 
try, 4-5 

, of Dudh and Dhelki 

areas, 8 

“Flower-friendship”, 162 
Flowers, love of, 483-7 
Folk-lore, 414-461,470-472 
Folk-medecine, 457-461 


Folk-tales, 433-441 
Food, 82-89 

, taboos on, 142-3 

Friends, love of, 505-7 
F riendship, — ceremonial, 
161-2 

Fruit-trees, consecration of, 
383-4 

Furniture, 90-93 

G 

Gadava, 21-47 
Gadi, 174,176,181,183, 
187,192 

Games, 461-470 
Ganadh, 109 
Gdnditdf 108 
Gangpur, 6,7, 

Garsauri, 81 

Ghar-ddmdd, Ghar-dijawd, 
171 

Ghar.jdmdi, Ghar-jid, 164, 
165,169. 

Ghuintd (sling), 101 
Gird, 106 

Gifing, 323,331,369,371 
Giriug-Lerdng, 324,325, 
369,370 

Giti O’ (Bachelors’ House), 
77,78,222 
Gohar pujd, 35 
Golang (beer), 89-90 
Gonbid, 95 
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Oofed, 326 
Qosthi, 126 

Gotra, 122,123,124,125 
Ootra badh] 127,185 
Gourd-vessels, 91 
Grind-stone, used at mai^ 
riage, 264 
Oumi, 365 
Ountd, 101 

H 

Habitat, — of the Hill Kha- 
fias, 2 

, of Dfidh and Dhe- 

Iki Kharias, 5-6 
Hair^tying, the first, 215-8 
Hdlkd dance, 478-9,480,1, 
“Hari-bol”, 235,263-4 
Hierarchy of gods and spi- 
rits, 330-331 

Hill Kharia life, — general 
view of, 514-6. 

Ho, 21,221,322,323 
Honey-collecting, 1 02-4 
Hospitality, songs relating 
to tribal, 501-3 
House, 78-81 

— — — — , Ceremonies at 
occupation of a new, 381-3 
Hunting, ceremonial, 348-9 

, Love for, 503-5 

Hut-burning, 349-350 


I 

Ib (river), 5,6 
Indrail or Indo dances 480, 
482 

Infanticide, 121 
Inheritan ce, 168-171,197 

J 

Jadurd dances, 479,482 
Jdlkhdri, 94 
Jalpaiguri, 1 

Jdnkor, Jhdnkor^ Sarnd 
(Sacred grove), 326-327, 
350,351,352 

Jdnkdr pdjd, 346-355,358 
Jara Savara, 33 
Jashpur, 1,6,7,10 
Jdtrd dance, 479-482 
Janeu (sacred thread), 319 
Jhum cultivation, 3,13,107, 
355 

Jibsong,Ji])songy 294-6,304, 
Jiiid pipar, 388-9 
Joking relations, 160-161 
Jono, 95-6 
Joyolo-Dubo^ 323 
Juang, 21,47,323,324 
Jungle-spirit, 313,326 

K 

Ed\ 101 

Eadlotd, 355,358-9 
Eddo-mdti, 237-8,267-8 
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Kaimur range, 23,40,45 
Kalahandi, 6 
Kalnadad^ 474 
Eanpra-kanfra, 463 
Karbd, Karbd-khuniOy 
109 

Kdrhd, Krur, 109 
Kartahd, 175,108,181,182, 
186,264 

Kdsd dances, 479 
Kdtlcom, 92 
Keon]har, 3 
Khdntd, 108,113 
“Khnria Improvement So- 
ciety”, 12 

Kharia life, general view 
of, 511-530 

“Kharia”, meaning of, 24 
Kharias, previous accounts 
of the, 49.56 
Kherey, 163 
Kkvldd, Kholhd, 92 
Khunt-pdt, Khunt-ddnt, 
319,320,325,326,329,347, 
351,352,356,35^258,305 
296 

Kili, Khili, 123,145 
Kinhhdr dances, 477-8 
Kins,— rights and duties of, 
158-9 

Kinship system, 146-161, 
196 


atiti 

Kinship terms, 148-154 

, social correlations 

of, 157-8 

Koel (river), 5,38,42,43,45, 
46 

Kolarian. 38 
Kom, lUl 
Kowian, 3 
Kdm-ikongi, 101 
Ko7)de, 108 
Korku, 21,47 
Korwa, 21 
Kowd.dhopong, 2164 
Kudri, Ehudri, 109 
Eumni, 106 
Evndu.sor, 93 
Kuru, 109 
Eutumb, 91-2 
Eufumb-sahha, 167,172 
174,176,181,192 
Kuiumb villages, 188 
Euyil, 91-2 

Kudhing dance, 479-482 

L 

Jjddd-ndtd (joking rela- 
tionship), 160-161 
Lahsud dance, 480,482 
Ldmldm (hunting), 100- 
102 

Ldi}ii 92 

Languages^ Mu^da, 17 
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19-20 

Lauri, 267-8 
Led' led', 467 
Leaf-vessels, 92-3 
Leprosy, 187 
Lerdng, 323 
Lerka, 365-6 
Levirate, 158,197 
Lokd~guti, 460-470 
Londrd^ 105 

Longoi (shadow), 405,406 
Longoi sim, Longoe dihh- 
drnd, 297-9,304,474 
Love-intrigue, pre-marital, 
185-6 

Love-marriages, 226-7 
Love-songs, 497-500 
Ludng, 109 
••Luck” 222,306,408-9 

U 

Mdchhi pdtak, 186 
M^gic, 308,309,387,404 

, Black, 387,388 

, White, 387,388,413 

, as distinguished 

from Religion, 387-8 

, to remove drought, 

388.9 

— — , to remove epidemic, 
401-3 

Mahdddn, 367,368 


Mahddeo, 326,385,391 
Mahddeo jatd, 364 
Mahadeo Hills, 47 
Mahanadi, 5,7,41 
Majhi, 163 
Malaygiri, 7 

“d/a»a,” 177.197,222,281, 
306,308,332,384,385,388, 
391 

Manbhum, 1,10 
Mdndri, 1 1 1 

Mangal 231,233,234, 
235 

Mangal-hdnrt, 231 
Mardng Burn, 374 
MarghdiH 290,291 
Marriage, 196,223-275 

, Adi, 225,239-368 

, Bars to, 223-4 

, Elopement- {udrd 

udri), 226,269-270 

, Exchange-, 151,197 

‘Intrusion’-, 226,270- 

, by Purchase, 226 

, by forcible anointing 

of vermilion 27 0 

, meaning of the rites 

of, 278-281 

Mdfi-masdn, 316,329,362, 
363 

Mar ad 233 
Masdn-dubOf 395 



mmt 


ti,. 


xvxm 


Mat,— manufacture of, 
96-5,390 

Material culture, — general 
features of the Hill Kha- 
ria’s, 70-75 

, of the Dudh and 

Dhelki Kharia’s, 75-77 
Motherland, Love of, 547-9 
Munda-Khapia, 22,35,36 
Musical instruments, 111-2 
Myths, 427-431 
Matriliny, 117 
Mayurbhanj, 1.2,3,7,10,40 

, Climate of 3-4 

Fauna of, 4 

Flora of 4-5 

Medecines, 457-461 
Menstruation (first), 203-4 
Mergherai, 258 
Midnapur, 1,2 
Migrations of the Kharias, 
33-48 

Mita or bunim, 162,212,214 
Mother-goddess, 326 
Mountain-spirits, 326 
Mud, 317-8,319,389 
Mukhia, 173 

Munda, 17,21,22,24,163, 
322,347,374 

If 

Ndgerd, 111 
Hag^vamsi, 39,47 


Ndrtd, 200 

Natural features, — of the 
Hill Kharia country, 2 - 

, of the Dudh and 

Dhelki country, 6-7 
Nawd-khid, Nawd-hhdni, 
214,216 

Navel-string, disposal of 
the, 199 

•ft 

Nyodem rtyond, 214,249, 
355,356.357,359,365,372- 
3,382 

O 

O'bhUar, 328,359 
Oil-press, 27-8 
Oil-test, 256-261 
Okhrit 93 
Omens, 445-8 

Omen-reading (in marriage), 
241-2 
Oraon, 347 
Oraon-Kharia, 22 
Oriya, 10 
Ornaments, 100 

P 

Padit, 124-5,145 
Pdhdn, 165,327 
Pdin-dihd, 173,180,181. 
183,186 

Pal Lahara, 3,7 
Panc/t, Panehdyat, 163, 
164,167,168,172,173,192 
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Panposh, 45 

Parents and Children, 121*2, 
495-7 

Partition, 168-171 
Parturition, difl&cult, 204 
Parw dance, 479-9 
Paf-spirit, 310-2.313,319, 
326,327,330,335,367 
Patna (State), 6 
Pdt’ior, 93 
Penrae.Kharia, 35 
Pe.yond^ Pejo.yond, 296-7i 
304 

Phdgu festival, 346-355,358 
Phodd,t 462 
PhuU (liquor), 90 
Physical anthropology of 
the Kharias, 

57-69, App. I-II. 

Pilni, 106 
Pitru, 316 

Ponomosor, 321,325,361, 
403 

Poisoning fish, 106 
Population of the Kharias, 
13.17 
Pora, 35 
Power-cult, 368 
Pradhan, 175 
Pregnancy-customs, 192, 
275.7 

Property, 116,120,121, 
194.5 


Proverbs, 456-7 
Pujdr, 327,328,350,251 
Purification, 186,200,287, 
321 

1 

Rains, description of, 499- 
492 

Raipur, 1,7 

Balud, spirit, Rdhaas^ 313, 
314,222,392, 395 
Batha-ydira, 382 
Pafa-dance, 480 
Religion, 115 

Religiousness of the Khi- 
rias, 509-510 

Restoration to tribe, 180- 
181 

Riarkhol, 6 
Riddles, 448-456 
Bi-aoreng, 93 
Bitea de passage, 1 98 
Bddrlcong, 109 
Bdg-khednd, 118,119 
Rohtas plateau, 42,43 
Bonol, 355,357 
Rope.making, 97 
Ruidas-Pahar, 33,34,35,36. 
37 

Buhl (flute), 111 

S. 

Sabai, 216, 376 



INDEX 


XtXT 


Sagdi or sd,ngd (widow mar- 
riage), 185, 238, 271*5 
Sagaf, 98 
Sakti (State), 1 
Sakti (Power-cult), 386 
Sambalpur, 1, 7. 

Samher, Sambher, 465-6 
Sdmu, 95 

Sangd, 185, 38, 271-5. 
Sangyd, 123, 124, 125 
Sankh (river), 5, 6, 42, 43 
45, 46. 

SautSl, 21, 22, 163,322, 323 
(Sarangarh) Statel, 

Satpura Hills, 2 
Savaras, 21, 41 
Seoni, 7 

Sembhu-Raja, 368, 369. 
Sexes, division of labour 
among the, 118-9 
Sex-taboos, 142. 177, 185 
Shades of the dead, 183-4 
Shudha-bhat, 284 
Sian, 327, 360, 366 
Stkd (cicatri Tatin, 218 
8ikd-bd,hingd, 98 
Simlipal Hills, 2, 3. 
Singbhum, 1, 2, 3, 10 
Singi, 399. 

8ini, 109 

Social pollution, 177 
Social precedence, 193-4 


Socio-religious rites, mean- 
ing of, 305-6. 

Son (river), 42 
Sonepur, 6 

Songs, function and object 
of, 475-6. 

I ’ 

[ —Characteristics of, 510-11 
Soul, Kb aria’s conception 
of the, 282-4. 

Spear, 102 

Spirits, hierarchy of the, 
330-331. 

Spring, consecration of a, 
368 

Star-lore, 431-3. 
String-making, 97 
Subarnarekha, 43 
Sudhom, 206-6 
Sundrum ta'ppd, 269. 270 
Surguja (State), 7 
Sutnd-Kurid, 204, 210. 

T. 

Taboo, 165, 176 
, on certain com- 
munities, 167, 103 

, on cow-killing and 

beef-eating, 10 

, on shaving, 16-6 

, on weaving, etc, 11 

on relatives, 159.6,160 

, on women, 165-6,183 
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, on ex-convicts» 166 

1 punishment for brea- 
ches of» 166-8 
Tattooing, 36, 218 
Tawa, 92 
Thdkuraf}iy 313 
Thdria dance, 480, 482 
Thatching-grass (used at 
marriage), 262-3 
TiUjdng, 299-302, 304 
Tobacco, use of, 89 
Toknd, 92 
Tolo-Pujd, 355, 365 
Tooth-brush (dndrgi) for 
the dead, 293 
Totemism, 122 125-6 127- 
8, 135 
Trade, 112 

Traditions, 24-32, 472 
Transport, means of, 98 
Tribal government, 136-191 
Tribal solidarity, 11, 176, 
181, 386, 518, 526 
Tuyn-merom, 463-4 

U 

Udaipur. 7 

tjdrd^^ri CholM, or Kol- 
dum, 269-270 
TJrlu, 25 


V 

Vaisnav, 234 
Vedi, 232, 234 
Vermilion, 233 
Village, 77-8 
Village-priest, 327 
Village-spirits, 313, 357, 
383 

Vindhya ranges, 25, 38, 40 

W 

Water-vessel-stands, 81 
Wedding. 233-6 
Well, — consecration of, 368 
Witch-craft, 189, 197, 409- 
410, 411. 

Women, — position of, 120-1 

,property-rhgits of,129 

, religious disabilities 

of, 120 

, Taboos on, 165-6. 

Worship, — development of, 
329-330 

Private, 341-5,369-384 

, Public, 332, 335-9, 

346-369 

Y 

Yoke (used at marriage), 
262-3. 



Leaving out obvious misprints of English words such 
as ‘charactar’ for ‘character’ (p.5, 1. 19), ‘missionies’ 
for ‘missionaries’ (p.56, 1. 7), ‘bettle-nut’, f^^r ‘betel-nut’ 
(p.l25, 1. 30), ‘appears’, for ‘appear’ (p.l54, 1. 19), ‘au- 
cetor’ for ‘ancestor’ (p, 187, 1. 21), ‘compnlsery’ for 
‘compulsory’ (p.218, 1. 16), ‘archar^’ for ‘archery’ 
(p.l28, 1. 13), the following misprints of Kharia words 
and phrases require correction as follows ; — 

P.77. 1. 22, for “Giti o” read “Gita 5’ ”, 

P.84. 1. 24, after “iTwrit” add “or Eoled" 

P.91, 1. 3, after “Parkom” add “or Sauri'', 

P.92. 1, 23, for '‘^Lamdam" read ^^Lamdum”, 

P.95, 1. 18, for “PaZi” read ‘^Kundui", 

P,96 1. 16, for “D/wra” read *merd'\ 

P.97, 1. 22, after “Oil-press’’, add “(Paf-a)’’ 

„ 1. 27, after ^putlis" add “or khuTU^\ 

P.99, 1. 21 for read 

P.99, last line, for *^Bdgo lutni" read ^^Bdngo lutui'\ 
P.lOO, 1. 9, for ‘Edrag' read ‘Rdrang\ 

„ ,.24, for “Ldmtdm" read Ldtnldm”, 

P.101, 1. 3, for “Ohunid" read *‘Qhmnid’\ 

P “ ,Z. 27 for ‘Ghuintd or Qunta" read '•^Qorhd'\ 
P.102, Z- 3, for ^‘Mahd.EinlcorrC' read “Mahd-KdmJcdm", 
P.109, Z. 15, for “Bodkong” read Bodhong'\ 

P.1.48, for ‘Eakak’ betdom’, ‘Mamiak’ betdom’, read, 
‘Kdka* bet-4om\ ‘Afamia’ bet^iom', *tc. 



P.151, 1. 18, after ‘Sasur’ add ‘Gunmer’, 

P.161, Z. 15, after ‘A ja’ add “or Tatang”, 

P.180, Z. 26, for ‘Tuhldungte' read “Tublungte", 

„ ,Z, 27, for JJkiarteri Aibharte" read “Ukidrte ele 

Aibhartejle", 

P. ,„Z. 28, for “surigd” read ‘sorigd\ 

P. ,, Z. 29, for “bitar" read “bliitar”y 
P. 205, Z. 15, for ‘^QindW’ read ‘‘Qinate*\ 

P. „• Z. „ for “Tilungte gil gorpe’' read “Telongte gil 
gorepe'\ 

P. 213, Z. 25, for “Konaong" read “Kdnsong", 

P. 315, ZZ. 18,29, &p. 356 11., 2; «S;p. 357, 1. 16, for Ba’- 
bidn'-hidn' read ^Ba-bid'-bid", 

At p. 62, the following corrections may be made: — 
Z. 6, for “74. 77 + 17,” read “74.69+*17” and for +“14” 
read ‘‘+’14”, and for “+55” read “ + *55” 

Z. 13, for “64. 44+25” read ‘‘64. 34+ *25” and for 
“+24” read “+*23”, and for “ + 25” read “ + *25”; 
and in the last but one line, for “+56’’ read ‘‘+"56”, 
and in the last line for “+4.3” read “+*43”. 

At. P. 55, last line, for ‘a dozen’ read ‘two dozen’. 

In Illustration 23 (facing p. 24), for ‘Dudh’ read ‘Dhelki’. 
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